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In humility we offer this dedication to 
Swami Sivananda Saraswati, who initiated 
Swami Satyananda Saraswati into the secrets of yoga. 
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The Purpose of Adhyatma 
Samskara Sadhana Satra 


5 July 2016 


uring the World Yoga Convention held in 2013 at 

Munger, it was announced that now we have to look 
at yoga from a new perspective: not that of practice but 
of sadhana and lifestyle, and that one has to be sincere, 
serious and committed to that process. For two years after 
that we planned on how yoga needs to develop in the next 
fifty years. Keeping this in mind various new programs were 
created, such as Hatha Yoga Training, Raja Yoga Training, 
Kriya Yoga Training, Progressive Yoga Vidya Training, and 
also Adhyatma Samskara Sadhana Satra. 

The Adhyatma Samskara Sadhana Satra has a specific 
purpose, which is indicated in the four words it is made up 
of: adhyatma, samskara, sadhana and satra. These words 
represent the aspirations of the effort during this nine-day 
period. 


Adhyatma 
The word ‘adhyatma’ is commonly and globally translated as 
‘spiritual’, however, that is not its correct interpretation. It 
is composed of two words: adhi, meaning to come close, and 
atma, the self. Therefore, adhyatma means the effort to come 
close to the self. The one who wants to come close to the self 
is the spiritual seeker. 

There are very few people who want to come close to the 
self or discover themselves, and out of the few who make the 
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attempt, the rare reach the goal. This has been stated by Sri 
Krishna in the Bhagavad Gita (7:3). 


Manushyaanaam sahasreshu kashchidyatati siddhaye, 
Yatataamapi siddhaanaam kashchinmaam vetti tattwatah. 


Among thousands of men, one perchance strives for 
perfection; even among those successful strivers, only 
one perchance knows Me in essence. 


If you look at the human nature that is emerging in 
society globally, you can see generations of people, especially 
children and youth, who have lived in an environment where 
they have not been exposed to anything positive in life. 
There are people who live in a gun culture, who have grown 
up with guns, who have terror in their minds, who know how 
to shoot and kill from a young age. It is not a small number 
of such people in this world. That number is increasing 
day by day and it is not only localized in certain areas but 
spreading fast throughout the world. This nature, this 
condition, this tendency, is it positive, appropriate, correct or 
spiritual? It is the opposite of everything that is benevolent 
and spiritual. It is entering the dimensions of tamas, moving 
into deeper and deeper darkness. Adhyatma, on the other 
hand, represents the idea that one can come closer to one’s 
own spirit, to one’s own atma. It is coming closer to one’s 
own atma which is the antidote to the negativity that we find 
in the world, and within ourselves. 

Our guru, Sri Swami Satyananda, has said that human 
destiny is to develop spiritual awareness. The destiny of 
each and every individual is to discover, develop, acquire 
and attain that spiritual awareness which brings one closer 
to the positivity and purity contained within. This requires 
a process of separating oneself from the present tamasic 
condition and searching for a better sattwic condition. That 
is the concept of adhyatma: to recognize the personal and 
collective tamasic behaviour, expression and mental state, to 
come out of its grip slowly, and connect with the inner purity 
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and luminosity. That is coming closer to your own self, and 
in one word it is defined as ‘spiritual’. 


Samskara 


The second concept in the Adhyatma Samskara Sadhana 
Satra is samskara. What is samskara? You know samskara 
when you see its expression. You know samskara when 
you see it in action. You recognize samskara in a thought, 
a pattern of behaviour, a pattern of thinking. If you do 
good, then people say you have good samskaras. If you do 
bad, then people say you have bad samskaras. Therefore 
samskaras, despite being something internal and deeply 
psychological, are perceived by observing the actions, 
behaviour and thinking of an individual. 

The behaviour, thinking, performance and even the 
understanding of an individual are coloured by different 
expressions of mind which are known as vikara. Vikara 
means a deformity, a misshapen form. Vikaras represent the 
deformities in the akara, the self. Akara is the straight self, 
vikara is the modified, deformed, mis-happened self. 

There are six vikaras in every individual, or six types of 
deformity. Every human being is a shadvakra, possessing six 
deformities, not in the limbs but in life. These deformities 
guide the actions, moods, thinking, behaviour, everything. 
When you express these deformities they express your 
samskaras, so people are identified as arrogant, negative, 
destructive, and all the other labels that are assigned. An 
arrogant person definitely does not have good samskaras. 

Good and bad samskaras are identified by how you 
naturally and spontaneously act, respond, live, and present 
yourself. In order to acquire good samskaras you have to 
manage the six deformities. Only then can you aspire to 
understand samskaras and also acquire better ones, which 
are free from the conditioning of the six vikaras. 

You know what the six deformities are: kama, krodha, 
lobha, moha, mada, matsarya. Passion, anger, greed, infatua- 
tion, arrogance and envy. Your life is constantly influenced 
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by the conditioning of these six deformities, and therefore 
the samskaras that are expressed by you are not the balanced 
or regulated ones. They are not harmonious. Moods colour 
your thinking, thinking colours your action, and action 
represents samskaras. So understanding and diverting the 
six vikaras, learning how to manage them, leads to the path 
where you can develop better samskaras. 


Sadhana 


The third word is sadhana, which also lends to an interesting 
understanding of the human mind. There is an old swami 
in the ashram who likes to talk, particularly on subjects that 
reguire high understanding, such as atma, paramatma, and 
all similar ideas. 

One day it was raining hard and we were discussing what 
the scriptures say about self-realization and God-realization, 
whether God and the self are the same or not the same, and 
ՏՕ on. He was saying to me, “Am I, as a human being, part 
and parcel of that God gene, and if not, why is my gene 
different?” He was going on and on about self-image and 
how one can visualize oneself to be pure, luminous, peaceful, 
benevolent, compassionate, kind and loving. I said, “Yes, 
these are good ideas, but I can give you an experience that 
you will not find even in the shastras, the scriptures. Are you 
ready for it?” He said, “Yes, I am ready.” 

I said, “It is raining today. You stand in the rain with 
your head held high and your arms wide open, and you will 
have a very special revelation about yourself. A very special 
revelation which is not revealed in any of the shastras.” 

He said, “Wow! That is where guru comes in handy, they 
tell us about things that are not written down anywhere.” He 
ran outside, but there were many people around, so he went 
to the Garuda-Vishnu building which is more secluded, raced 
up to the top terrace, closed the terrace doors, took off his 
upper cloth and shirt, and stood in the rain with his head 
held heavenwards and arms open. He was like that for about 
fifteen minutes, then he dressed himself and came back. 
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I asked him, “What did you experience?” He said, 
“Swamiji, I did as you told me. I stood in the rain with my 
head pointing to the sky and my arms wide open.” I said, 
“Then what happened?” He said, “I became wet.” I said, 
Then what happened?” He said, “I felt like a fool!” I said, 
“That was the revelation that no shastra has spoken about.” 
That is the revelation about oneself that no shastra, no 
scripture, no guru, has ever spoken about. 

It is also the revelation that each one of you runs away 
from. If in your meditation you see an angel, you are happy, 
as you have seen something nice. If, instead, you see the 
devil you become disturbed and wonder, 1 am such a good 
person, why did I see the devil? How did the devil appear 
in front of me?’ That question will come, for you project 
yourself as what you are not; you hide from your own nature. 
Therefore hearing about and speaking about luminosity, 
harmony and peace is attractive to everybody, but observing 
the conditions that limit you and learning how to deal with 
them is not everybody’s desire. 

The purpose of sadhana is to recognize what you are and 
then use that as the launching pad to improve yourself and 
develop a better understanding. That is the focus of sadhana, 
not to impose ideas like, ‘Oh, when I meditate I should see 
light, because that is what has been said in the scriptures.’ Or, 
‘In one book I read that I should see a blue pearl in meditation 
so I must see a blue pearl.’ That is how you condition yourself 
to hide away from your limitations and perceive something that 
you are not. That is why people are not successful in sadhana. 

If you look at the yogic concepts, everything revolves 
around one word: self-awareness. Is that self-awareness only 
to be used at the time of meditation? Or should that self- 
awareness be part and parcel of every moment of the day 
and night? Is it to remain limited to the classroom environ- 
ment and satsang, and beyond that there need not be any 
self-awareness? The purpose of sadhana is to be aware of 
one’s limitations every moment and acquire the strength to 
overcome those limitations. 
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Satra 

The fourth word is satra, which means a course. What 
happens in a course, apart from academics? Everybody 
thinks of a ‘course’ from the academic perspective, but satra 
indicates a routine that can be incorporated in one’s lifestyle. 

In the Adhyatma Samskara Sadhana Satra, for nine days 
you will be exposed to a routine that you can incorporate in 
your lifestyle. It will not be merely an academic study; the 
aspiration of this satra is to understand a process, learn a 
process, apply that process, and achieve the benefits of that 
process. 

In any ashram, university or college, a course should 
prepare you to apply the knowledge, not just know about it 
like a philosopher who memorizes grand ideas and speaks 
about them but has zero experience. When only intellect is 
utilized, the instinct to realize is not there. The instinct to 
realize is intuition and that is not there. 


Focus of Adhyatma Samskara Sadhana Satra 


The focus of this satra is to move from practice to sadhana 
to lifestyle. You say you practise yoga — what do you practise? 
Five or ten asanas, two or three pranayamas? You like to 
sleep so you do yoga nidra. As for meditation, even one 
mala of mantra is difficult. That is your yoga practice. One 
mala is difficult to do, in yoga nidra you sleep, you are not 
even conscious that you are practising yoga nidra. Therefore 
asana and pranayama are the two things you depend on for 
every kind of yogic benefit, from physical to psychological to 
spiritual. That is never going to happen. 

Such limited participation is called practice. Enhanced 
and increased participation is called sadhana; continued 
participation is called lifestyle; and the continued expres- 
sion of that positive, balanced and harmonious lifestyle 
is the culture of life. You have to move from practice to 
sadhana to lifestyle, and the basis of growth in any indivi- 
dual’s life is appropriate and positive thinking, appropriate 
and positive behaviour, appropriate and positive perform- 
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ance. These three are the foundations of any upliftment and 
success in life. 

From these three precepts all yamas and niyamas em- 
erge too, which are not only five or ten. Many yamas and 
niyamas have been given in the yogic scriptures. There is a 
tree of yamas and niyamas, emerging from the concepts of 
sadvichara, appropriate and correct thinking, saduyavahara, 
appropriate and correct behaviour, and satkarma, appro- 
priate and correct performance and action. 

Out of this collection we have chosen some, which are the 
primary class of yama and niyama. Patanjali chose five yamas 
for his teaching of raja yoga. They are not easy to practise 
either. In his yamas and niyamas you have to see your life 
from the other side and become what you are not. That 
change is difficult. How can an untruthful person become 
truthful? How can a violent person become peaceful? How 
can a person who likes to collect begin to give? How can 
you have the ability to do totally the opposite of what you 
normally do? The yamas of satya, ahimsa, asteya, aparigraha, 
brahmacharya, and the niyamas of shaucha, santosha, tapa, 
swadhyaya, Ishwara pranidhana are totally the opposite of 
normal human behaviour, and raja yoga requires you to 
develop them in your life. 

Hatha yoga does not accept the yamas and niyamas 
of Patanjali. Hatha yoga says there are eight stages or 
conditions which must be developed, and they are the 
yamas and niyamas of hatha yoga. For example, one yama 
is mitahara. Mitahara means eating in a measured quantity, 
not in a huge quantity. Patanjali does not speak of mitahara 
in raja yoga, but hatha yoga teachers do, as the yamas and 
niyamas of hatha yoga are different. 

Similarly in the bhakti treatises, the yamas and niyamas 
related to bhakti are described, and they are more than 
twenty. In the jnana yoga treatises, the yamas and niyamas 
are different again. Each teacher, according to what 
they were trying to teach and to access the appropriate 
lifestyle and improve it, chose a specific group of yamas 
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and niyamas. These become the medium to move from 
practising to expressing the better gualities that are inherent 
in you. 


Working with Your Life 


6 July 2016 


T purpose and significance of the Adhyatma Samskara 
Sadhana Satra is to move away from the focus on 
practice to the cultivation of a better lifestyle. What should 
be the ideal lifestyle of an individual? Have you ever thought 
about it? Previously, when the distractions were less, people 
used to think about how one can live an ideal life. Now it is 
the advertisements that tell you how you should live. The 
product being marketed defines what you want, and it takes 
you along a road of competition and collection where you 
keep adding things to your life, believing they are improving 
the guality of your life. There is no awareness of developing 
your own understanding of an ideal life, uninfluenced by the 
dictates of the media. 

Maybe this is not true for you, but this is the trend 
people in general follow. What is the concept of an ideal 
life for those in the middle income group and higher? For 
those below the middle income group? What is the social 
imposition on this concept? The social imposition is what 
you are exposed to in advertisements, which provide the 
add-ons in your life. Today, even yoga has become an add- 
on, it is not a discipline any more. For people at large, yoga 
is not a vidya any more, it has also become something that 
you add on to your life, to help you believe that you are 
leading an ideal life. That is the materialistic view. What we 
need to discover is the spiritual view. 
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Foundations of ideal life: sadvichara, satkarma and sad- 
vyavahara 

The foundation of ideal life, from the spiritual perspective, 
is sadvichara, sadvyavahara, and satkarma: appropriate and 
correct thinking, appropriate and correct behaviour, appro- 
priate and correct action. Once appropriateness comes into 
your thinking, behaviour and action, then you can begin to 
think of what to acguire and what to let go of in order to find 
harmony, peace and balance in life, away from the distrac- 
tions of material life. Remember that by nature human beings 
are not spiritual beings, by nature they are tamasic beings. 

A tree cannot say, “By nature I am fire”, it has to say, 
“By nature my form, my guality, everything is that of wood, 
although fire is contained in every grain of my body.” A tree 
has to recognize that it is a tree and not fire. In the same 
manner, you have to recognize that you are a conditioned, 
tamasic human being and not a transcendental divine 
being. Although that transcendental-ness and divine-ness 
is ingrained in each and every pore of your body, still you 
are made up of material, tamasic, sensorial stuff, and that is 
why everything happens at that level. You have to recognize 
that. This perception is what takes you towards sadvichara, 
satkarma and sadvyavahara. 

As you exist in the conditioned state of tamas, all your 
expressions are also conditioned by the agents that fuel 
tamas. These agents are the tamasic expressions of mind. If 
you look at a child, you will see the manifestation of tamasic 
nature. When children fight, the expressions of jealousy 
or anger are manifesting naturally, nobody teaches them 
to feel these qualities. Without logic they become jealous 
of each other, that is matsarya spontaneously manifesting. 
One can see a little baby shaking with anger. From where 
did that anger come? It is the natural expression of krodha, 
which is inherent. This is the tamasic nature spontaneously 
manifesting and also growing along with the child. 

The yogic perspective says that from tamas you have to 
evolve to sattwa. In order to cultivate sattwa, you have to 
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know yourself. The practice of five or ten asanas and two 
or three pranayamas every day does not make you aware of 
yourself. They are done as exercise, rarely with the purpose 
of becoming aware of yourself. You do not access the purpose 
of yoga with such practice of asana and pranayama, rather 
you entertain the body. 

The purpose of yoga is imbibing yoga as a lifestyle. The 
movement has to take place from tamas to sattwa, and sattwa 
has to become a lifestyle. For this, the three foundations are: 
appropriate, correct and truthful thinking, behaviour and 
performance. 


The first reguirement: yama and niyama 

All yamas and niyamas develop from these three founda- 
tions. They counteract the expressions and responses of 
tamas, and change them into sattwa. Out of the hundreds 
of yamas and niyamas, certain selections can be made 
according to individual choice, the aspirations of the 
teaching, or the goal that one wants to achieve. 

Maharshi Patanjali made his choice, and selected five 
yamas and five niyamas, which fulfilled his aspirations of 
raja yoga. Similarly in hatha yoga, where different conditions 
need to be created, other yamas and niyamas emerged. In 
jnana yoga and in bhakti yoga too, there are different sets 
of yamas and niyamas. Each system, according to its needs, 
adopted some branches of yama and niyama from the main 
trunk of sadvichara, sadvyavahara and satkarma. 

The sages placed the yamas and niyamas as the first 
components of the yogic system. This is important, as it 
indicates that they believed that the purpose of yoga is 
in relation to developing a better quality of life, a better 
condition of mind and expression. It is for developing a 
better way to inspire, encourage, support, assist and grow. 
Therefore they said, first start working with your life. Asana 
and pranayama are secondary, as they are more body-related. 


Pratyahara and dharana come third: mind-related, and so 
forth. 
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The sages emphasized that you must start working with 
your life first. You must start with fine-tweaking, adjusting, 
modifying your life, thought and behaviour first. Begin the 
process with that. Connect with the idea of positivity, and 
while you do that, spend a little time, half an hour or one 
hour, for your physical health: asana and pranayama. Spend 
a little time, half an hour or one hour, for your mental 
health: pratyahara and dharana. Spend a little time, ten 
minutes or half an hour, for your spiritual health: meditation 
and samadhi. The emphasis is on working with your life to 
improve it, and therefore yama and niyama are placed first 
in yoga. 

Today people think of yama and niyama as nothing. 
They believe that the important aspects of yoga are asana, 
pranayama and a little bit of meditation. However, in the 
vision of the sages, life comes first. The body is a part of life, 
the mind is a part of life, and the higher experience is part 
of a better life. So start with working with your life and then 
move into the other aspects. If you follow this sequence, then 
yoga does not become an add-on or fad. Instead, it becomes 
a journey, the human journey of discovery and attainment. 
That is the aspiration of the Adhyatma Samskara Sadhana 
too: to first acknowledge one’s flirtatious involvement with 
yoga, and then to deepen one’s respect and commitment to 


yoga. 


Yama and niyama and Adhyatma Samskara Sadhana Satra 
In the Adhyatma Samskara Sadhana Satras held previously, 
some yamas and niyamas which help in bettering the lifestyle 
were looked into. The first yama and niyama presented were 
manahprasad: happiness, and japa: disconnection from the 
world of senses and connecting with the inner world. These 
two relate to each other, as happiness is the first necessity 
to focus the mind. When you are in distress and disturbed, 
can you do your japa? No way can the mind be focused 
on mantra or japa in moments of distress and anxiety. On 
the other hand, when you are happy you can just immerse 
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yourself in japa and not be distracted or diverted by any 
situation. 

Happiness is a guality of mind that allows you to focus, 
concentrate, imbibe and realize. If you are not happy then 
the doors of learning are shut permanently. No matter how 
much effort you make, the mind will not give you its support 
as it is unhappy. Just as an unhappy child will always bug you 
and bother you and a happy child will always believe you, 
respect you and obey you, in the same manner a happy mind 
will always lead you towards positivity and a disturbed mind 
will always highlight one of the six negative traits of life. 

Whenever people misbehave with each other, one of the 
negative traits is raising the head, whether anger, frustration, 
desire, jealousy, envy or arrogance. Look at your routine in 
the office, home or a yoga class, anything anywhere, and 
observe who is your negative companion all the time, who 
is your ‘friend’ for life, and also see how this friend stops 
you from seeing and imbibing the good. The counterpart of 
these negative traits, happiness, is the quality of mind that 
makes it receptive. In that receptive state, in that happy and 
content state, you are able to disconnect easily from the sense 
objects and focus on something totally different, which is the 
experience of japa. 

The second pair of yama and niyama that were given 
out were kshama and namaskara. Kshama means forgiveness 
and namaskara means to respect and honour another person. 
These yama and niyama are countermeasures for ahamkara, 
ego and arrogance, and krodha, anger. If you are able to for- 
give, you are able to release the identification with anger and 
aggression within yourself, you are able to release the identifi- 
cation with frustration and depression within yourself. If you 
cannot release that, you will always be angry. It is your personal 
arrogance that does not allow you to let go or forget or forgive. 
People who remember and hold on to things from the past are 
identifying with their arrogant ego, believing that their self- 
esteem, self-prestige and self-image are at stake. Kshama is the 
ability to let go of what you hold on to negatively. 
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Once you are able to let go, namaskara comes naturally; 
you are able to respect and honour other people. In 
namaskara, it is not the physical head that bows, but the 
head of ahamkara. It conveys, “I respect you, I accept you, I 
honour you, I am not your anti, I am not your enemy, I am 
your friend.” In this way, this second set of yama and niyama 
deals with ahamkara or ego. 

The third set, which is part of this course, is danti and 
indriya nigraha. Yama is a mental understanding and mental 
behaviour. Niyama is the outward expression of that mental 
understanding and behaviour. So danti is the yama, which 
means managing or controlling the mental behaviour. 
Its corresponding niyama is indriya nigraha, which means 
managing the sensorial distractions and dissipations. 

The senses follow the mind, the mind follows the eyes, 
and the eyes always want to look at something beautiful. 
When the mind sees that, through the eyes, it desires it, and 
then the other senses become active. As the senses follow 
the mind, and the mind follows the eyes, it is the mind that 
has to be stopped first. The advance party should be told to 
stop. If you allow the advance party to go ahead and say, “I 
will first deal with the people who follow behind”, you will be 
totally unsuccessful. The senses will not stop as the mind has 
gone ahead and is pulling them. Therefore first you have to 
practise danti: observation of the mental behaviour, and then 
you practise indriya nigraha: control of the senses. 


The process of restraint 

There are many words in Sanskrit that indicate a process, 
a sequence of growth with regard to controlling the mental 
and outward behaviour. All these ideas are defined by only 
one word in English: restraint. The whole concept revolves 
around only one thought: ‘restrain yourself’. There is no 
understanding of the process involved; the clarity is not 
there. Therefore people think of the yamas and niyamas as 
moral and ethical impositions. 
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In the yogic tradition, different levels of restraint are 
defined by the use of words such as daman, nigraha, yama, 
sanyam, danti, etc. Each word represents one state of 
experience, one level of attainment. Each word indicates a 
different meaning, purpose and direction. 

The word nigraha means to use judiciously what you 
receive. The root ni indicates niyantran, to control, to 
manage, and graha, or grahan, means to receive. Therefore 
the meaning of nigraha is to use judiciously what you receive. 
Similarly, the literal meaning of the word yama is to control, 
but its implication depends on the context. For example, in 
pranayama the usage of ‘yama’ refers to control of prana 
or breath, but in the context of yama and niyama, yama 
means to keep in check the negative qualities and cultivate 
the positive qualities that can counteract the effects of that 
negativity. Another word, sanyam, means being completely 
established in the state of yama or control. It means absolute, 
total control over all the activities of the mind and the 
senses. Without letting go of the reins, keeping the horse 
completely under control; it cannot escape, it cannot do as it 
wills, it will do only what the master tells it. That is sanyam. 

During this course, we shall look into the different levels 
of restraint in one set of yama and niyama: danti and indriya 
nigraha, and then we shall look at another set of yama and 
niyama: adweshta and maitri. 
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Danti: The Process of 
Mental Restraint 


7 July 2016 


T o understand the concept of danti, inner discipline, you 
have to understand why mental restraint is necessary 
and what the idea behind mental restraint is. 

The basic principle of danti is that you should not allow 
anything to build up in your mind to the point where you 
can no longer handle it. You should not allow any negative 
thought to become so overpowering that it results in an 
inner psychosis or outward explosion. For this, the process 
of mental restraint or danti needs to be applied. 


Controlling the excess 

Why do you need restraint? It is because human behaviour 
is always in excess. Your responses are in excess and even 
your thinking is in excess. There is a condition of excess 
everywhere, and everybody wants the right to express 
themselves. That is all right, you may express yourself, but 
you should remember that what is also required in life is the 
responsibility of restraint. 

When there is balance between the right to express and 
the responsibility of restraint, there is harmony in life. If 
there is no restraint, only expression, there is a fight; if 
there is no expression, only restraint, one is taken to be 
introverted, weak, aloof and isolated. Therefore the best 
combination is the right of expression coloured by viveka, 
discrimination, and the responsibility of restraint attained by 
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vairagya, non-attachment. These two go hand in hand and 
do not allow the excesses to take over you. 


Inner indulgence 

The opposite of restraint is indulgence. Indulgence is 
not just outward but also internal; it is not only sensorial 
but also mental and emotional. You tend to indulge your 
negative sentiments and emotions, and therefore there 
is a need to restrain yourself. For example, if you have a 
fight with somebody, which is a common occurrence every 
day, you will be listing all their negative qualities in your 
mind. You will keep thinking, “That person is like this, that 
person is like that.’ This is how negative thinking takes root 
in you. You go on listing the negative traits in your mind 
to the point where you lose all perspective and sense of 
proportion. You highlight the negative so much that you 
lose all proportion of good and bad, and you no longer 
see any good quality in the other person. This fuels the 
emotions of hatred and anger, envy and jealousy, frustration 
and depression. Consequently, you fall into a negative state 
of mind yourself. 

When you indulge in thinking about the negative traits 
of others, you fall into a negative state of mind yourself. This 
is what happens to anybody when they fight, whether they 
are sannyasins or householders. Whether you have a fight in 
your office or home, this is what you go through. When you 
fight on the street, this is exactly what you go through. This 
is the anatomy and physiology of fight and conflict. 

First you think about the conflict, you find all the flaws 
in the other person, you indulge mentally in your anger 
and frustration, and then when you cannot keep the lid on 
yourself any more, you begin to speak negatively about the 
person to others, “Oh so and so is like this, my colleague 
is like this, my friend is like this, my wife is like this, my 
husband is like this.” You go on spreading the negativity 
to anybody who will lend you an ear. You complain to 
different people, and that takes you deeper into the negative 
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whirlpool. Then, in the next stage, you begin to behave 
badly with that person: “Who are you? What are you doing 
here? Get out of my sight. Don't come here. I don't like you 
- get out!” In this way, a small incident becomes a mountain 
in your life, which you cannot cross over. This is the excess 
that has to be controlled in danti. Do not allow anything to 
build up in the mind to the point where you cannot handle 
it. 


SELF-STUDY EXERCISE ON DANTI 


We will now work on a swadhyaya exercise, a self-study 
exercise, to help you discover your own danti. If you work on 
this actively for three months, you will see how your attitude 
towards situations that you face in daily life changes. 


1. Identify one area of your mental makeup where you 
need to practise danti. 

The area you need to identify can be a negative thought, 
emotion, desire or instinct. It can relate to yourself, to 
another person, or even to an object. Whatever it may be, it 
is an idea that you indulge in again and again, which ends 
up creating a negative whirlpool in your mind. You have to 
look at yourself and discover what that area is. 

You can make a start by identifying what you are 
brooding over today. Even on a daily basis, when you wake 
up in the morning, at times there is a worry in the mind. 
Identify that worry or anxiety, as ultimately it will build up 
and create a tamasic condition. If you were a poor person, 
you may think, ‘From where will my next meal come?’ In 
another family, somebody may think, ‘Oh, I have to pay back 
the loan’, or, “The marriage proposal I received has been 
rejected, now what?’ Or, your boss may be coming for an 
inspection and you may wake up feeling anxious and spend 
the whole morning thinking, “What will happen? I don't 
know whether he will yell at me or pat me on the back.’ 
In this way, before anything even happens you imagine 


18 


different scenarios, you influence yourself and weaken 
yourself. You begin to think, ‘My boss will be angry, he won't 
be satisfied with what I have done.' In this case, you have 
turned yourself into a victim when nothing has happened, 
indicating that you have the tendency to see yourself as 
a victim and indulge in such thoughts on many different 
occasions. 

In this manner, every day there is one prominent thought 
that is the cause of worry and negativity, and indicates where 
you need to practise danti. So become aware of all the 
different thoughts going on in your mind, see which one is 
affecting you most immediately, and use that as your point 
of reference in danti. To be aware of this is the beginning of 
self-observation for danti. 


2. Every time you indulge in that type of thinking, keep a 
count. At the end of each day count the numbers for that 
day, and at the end of the week add up the total. 
Once you have identified the area you are going to deal with 
today, then any anxiety related to that should be observed 
during the day. A thief, for example, goes and steals at 
night, and during the day he is hiding from the police. As 
long as the thief is in the privacy of his house, isolated and 
not active in the marketplace, he has peace of mind as there 
is a feeling of safety and security, ‘Here nobody can see 
me.’ The moment he comes out of the house and goes to 
the market to buy sabji, fruit and flowers, at every moment 
he is wondering, ‘Is anybody following me? Is anybody 
recognizing me?’ and his anxiety level automatically rises. 
Therefore, this step of the practice requires you to watch 
your anxiety level, be aware of when your anxiety is at its 
lowest, like the thief at home, and when the anxiety is at its 
peak, like the thief in the market passing through a posse of 
policemen. If he meets the policemen three times during the 
day, although he has anxiety the whole day long, the peak 
will be experienced three times. Such moments of peaks, 
which can overpower you, are what you have to identify. 
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Say, Yes, I have come to the peak three times' and write 
that down. If you recognize, ‘I have come to the peak once’, 
write that down. If you recognize, ‘I have come to the peak 
eight times', write that. Normally you are not aware that such 
peaks are taking place, here you make a conscious effort to 
be alert to your mental process and recognize it. 


3. Identify the corresponding emotion it produces. Write 
down its strength on a scale of 1-10 each time. 

After recognizing how many times during the day you 
went through that negative state of mind in the previous 
step, now you try to develop greater clarity on your mental 
upheavals by identifying the emotion you went through. 
Writing in the scale indicates your ability to observe the 
intensity of the emotion. The thief realizes he went through 
peaks of anxiety, the negative state, three times a day. 
Now he identifies the emotion behind his response. He 
recognizes that it is due to fear, and the intensity of that fear 
may be at the level of 6 or 8 or 10. 

Similarly, a wife may think, “My husband is not there 
for me.' This thought may have overpowered her five times 
during the day, she recognizes that, and now identifies 
that the corresponding emotion is neediness. It will have 
a certain intensity, whether 5 or 6 or 9 or 10, which may 
vary from day to day. One day, when the husband has not 
come home and she begins to think, ‘I am being ignored, 
he left me’, her neediness may peak at 9. However, the next 
day when the husband comes home with beautiful gifts, she 
becomes happy and her neediness level comes down to 1 as 
she now feels, ‘My husband loves me.’ 

Another example: if there is financial difficulty and 
you don’t have the necessary money, there is anxiety. The 
thought that comes to you again and again is, ‘I have to 
repay the loan’, but then the emotion of anxiety kicks in. It 
may peak at 9 today, but if you receive part of the money, 
your anxiety level will come down. If you need to collect 
three lakhs of rupees and you get two lakhs today, your 
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anxiety level will come down from 9, not to 0, as there is still 
one lakh pending, but it will definitely become less, it may 
come down to 4 tomorrow. 

The ability to observe and know your level of feeling on 
ascale of 1 to 10, will give you an indication of the intensity 
of the peak that you are confronting. Then, depending on 
this intensity, a different approach is adopted for the minor 
numbers and the major numbers. The minor numbers 
indicate that you can still keep your head above water, and 
major numbers indicate that you are going under water. A 
+5 level is totally different as you get sucked down in the 
water and suffocate. When the level is less than 5, although 
you are still sinking, at least your head is above water and 
you are able to breathe. 

Thus in danti, first that awareness has to evolve of the 
situations that create your negative emotional state. Then 
you have to become aware of the level at which you are 
feeling and expressing the limitation and restriction, the 
fear, the anxiety, the tension, the stress provoked by that 
problem. Once you have identified that, then you can reduce 
your anxiety level to lower numbers where you can keep 
breathing, and that becomes a meditational practice. 


4. Try to identify the root thought and feeling behind this 
mental and emotional reaction. 

Understanding a root cause is not that simple, for you have 
to peel many layers from the onion. If we take the example 
of financial difficulty where the thought comes, ‘I don’t have 
enough’, you may identify that thought T don’t have enough’ 
as the root cause of your anxiety. However, that is only in 
relation to yourself in this situation. There are thousands of 
other people who have less than you, but they don’t have the 
same anxiety about it as you do. So you need to deepen your 
individual understanding of the cause of the anxiety in you. 
As you go deeper, you may find that it is not necessarily the 
absence of money but a deeper sense of missing something, 
lacking something in life that has led to that external 
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dissatisfaction, ‘I don't have enough.’ You need to introspect 
on that sense of lack and identify from where that feeling 
that you are missing or lacking something is emerging. 

There are people who say, ‘I am suffering because the 
universe is not supporting me.’ That kind of a statement 
does not mean anything, but it simply points your finger 
away from yourself to the universe. This kind of abstraction 
of the cause should not happen, rather the cause should be 
seen as something definite, specific and concrete. ‘People are 
not supporting me, God is not supporting me, the universe 
is not supporting me’, is idiotic thinking, leading you away 
from identifying the root thought and feeling within yourself, 
behind what you are thinking and experiencing. Therefore, 
in this step you will have to peel different layers of the onion, 
one by one. First layer: ‘No this is not the cause, I can let that 
go.’ You go to the second layer: ‘Is this the cause? It could 
be, but maybe not.’ You reflect on it some more and say, ‘No, 
it is not’, so you let it go. Then comes the next layer, and so 
on. In this manner you will have to discover what the root 
thought is. 

There are layers that are a result of psychological condi- 
tioning. If, as a child you did not receive enough, you may 
continue to experience that sense of lack as an adult no 
matter how much you have. I know a person who since the 
age of six used to come to me and say, “Swamiji, my father 
gives more things to my sister than to me. When I want 
something he doesn't give me anything.” That child is today 
a medical doctor, yet that feeling is still there, ‘I have not 
been supported in my life.’ He still carries that resentment 
against his father. He even said to his father, “You never 
supported me, you always supported my sister more than 
me.” His father said, “What do you mean?” and the son said, 
“Remember the time I wanted chocolate and you did not 
give it to me, but you gave chocolate to my sister?” 

These are the memories in the mind of this thirty-five- 
year-old doctor, which indicates that his present feeling 
of needing something began in his childhood. It is not 
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something caused by today's events, it is fundamentally 
a trait, a condition that developed when he was a child. 
Therefore even today he is trying to get that sympathy, 
appreciation, pat on the back and recognition from every- 
body. He needs to feel in himself, ‘I also have some worth. 
Not only my sister, but I also have some worth in life.’ That 
search for support has become a habit. It has become the 
character, nature and personality of this medical doctor, and 
it is a self-generated mental conditioning. 

If he had become aware of those old thoughts and 
associated feelings of anxiety, jealousy, envy and rejection, he 
would have been able to manage them better. Then he would 
not be in the state where he today is, still feeling the lack of 
support. That is the purpose of identifying the root thought. 


5. Look back at your life and see how often you allowed 
this root thought to rule you and take you into a negative 
space. Then see how often you behaved badly with 
others due to this feeling. Identify also if you ever acted 
inappropriately due to it. 

To understand this, come back to the example of financial 
difficulty. How often in your life did you feel a sense of lack, 
not necessarily financial? Did you project that feeling on to 
anyone? Did you behave badly towards someone due to the 
feeling? How did you deal with it? Did you act in the right 
manner or in the wrong manner? 

Did you steal the money, or take a loan? Do your financial 
difficulties lead you to earn through unfair means or you 
stick to fair means? Your needs can always make you change 
your tack, your actions. Have you ever changed yourself or 
your actions when such needs have occurred? If there was a 
financial need, have you ever turned towards unfair means? 

If there is any other need, have you tried to acquire it 
through any non-normal means? If you have, then identify 
that. Admit to yourself, yes, one time, or two times, or ten 
times, I acted in this manner which was unfair, unnatural, 
incorrect, to achieve my end. 
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6. Now make a resolve that you will not allow this thought 
or feeling to rule your life and ask yourself what should be 
the dharmic or appropriate response instead. 

This is also in relation to the excess and indulgence that we 
were talking about earlier. I will give one example. Today 
everyone has a mobile phone, including the thela-wala and 
the rickshaw-wala. When the money runs out on the phone, 
they simply recharge it. They do not think, ‘Should I do 
it, should I not do it.’ Recharging the mobile has become 
a natural behaviour for everybody. There may not be any 
money at home, but there will always be money to recharge 
the phone so they can watch their Bollywood songs. There 
may not be money at home to buy medicine when the child 
has fever, but there will be enough money to recharge the 
phone, to indulge in sensory excitements. 

In the previous generations, one would think twice before 
spending money: ‘Should I spend this money or should I 
not? Is it my need or is it not my need?’ One generation 
ago, we used to think in this manner, we were trained like 
that. Twenty-five paisa was not a worthless amount, it had the 
value of thousands of rupees, and every time there would be 
the thought, ‘I want this, but do I actually need it?’ ‘I want 
it, yes’, and immediately the thought used to come, ‘But do 
I need it?’ If people did not need it, they would not buy it. 
That reflection, that analysis, that understanding was there. 
Today it is not there anymore. You want to spend more, and 
when that thought comes there is no control over it. The idea 
comes, ‘I want this’, and immediately the credit card or the 
debit card comes out and is swiped. 

Affluent people can get away with this attitude; the 
problem is that ninety-nine percent of the non-affluent 
group are also following this trend. They are also developing 
this habit. Will it elevate them in life or create more 
difficulties for them in the future? To curtail this tendency 
the resolution has to be to live within one’s means. If you can 
make the resolution to live within your means, it is a teaching 
for life. 
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This teaching for life does not apply only in economic 
situations, it applies in all other areas of your life as well. 
You are the better judge of the area of your expression 
where you need to apply it most, however, to come to that 
understanding you reguire a better perspective, a better self- 
perception and self-knowledge, and a clear aspiration. The 
sankalpa is necessary to allow you to contain yourself, so you 
do not overextend yourself. 


7. Identify the antidote to the feeling and allow yourself 
to feel it. 

Here ‘antidote’ means pratipaksha bhavana, opposite thin- 
king. Instead of thinking, ‘I don't have anything’, think, ‘God 
has given me the amount that I need.’ 

There is a difference in the two ways of thinking. If 
you go to Central Park in New York and a beggar comes 
up to you, he may knife you for the sake of ten dollars. He 
needs to eat, he is not concerned about your life, he is only 
concerned about his meal. He has been hungry for two days 
so he has no qualms in killing you. A beggar in India sits by 
the road the whole day long, with his hands spread out. If 
one day he doesn’t even get two rotis, in the evening he says, 
“This is God's wish for me today.’ He will not go out with a 
knife to kill someone. 

Why the difference? Where there is a materialistic view- 
point, there is no restraint. We are talking about danti — don’t 
allow a mountain to build up in the mind. So one beggar 
says, “This was the will of God that I remain hungry today.’ 
He fills his stomach with some water and goes to sleep. 
His sorrow has not become a mountain in his mind. He 
definitely struggles, remains hungry for days, but every 
night he empties his mind. Whatever he may think, there 
comes a point where he empties himself and leaves it all 
to God, ‘Whatever God wills will happen.’ This is not just a 
thought for him; it is also an internal feeling, and that is why 
he is able to live it. It becomes an experience for him and 
he is able to practise danti naturally. One beggar naturally 
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practises danti whereas the other beggar is ready to kill 
naturally. That is the difference. 

Therefore, to be able to practise this step, you identify 
the antidote to the negative feeling you earlier recognized 
and allow yourself to feel this opposite positive feeling. 
And the best antidote to any negative feeling is santosha, 
contentment: “Whatever I have is enough.’ The feeling 
of contentment is the most powerful aspect of danti, we 
can even say that finally the purpose of danti is to attain 
santosha, to feel “What I have is enough’ and accept the situ- 
ation you are in. If you can keep the desires under control, 
you can live in the present and not be afraid of the future. 
Living with santosha and sanyam in the present is called 
danti. 


8. Also identify if there are any tangible steps that you can 
take to make this opposite feeling real. 

For example, you are running ten fans, the electricity bills 
are going up and the worry of how to pay the bills consumes 
you. Just run two fans, turn off the other eight. There are 
air-conditioners in every room in the house and you run 
them all day long; turn on only the one in the room where 
you are sitting, turn off all the others. People have developed 
the habit today to reach out for the switchboard the moment 
they enter a room and turn on everything. The problem is, 
they know how to turn on but not how to turn off. 

Even with other objects and experiences, you can take 
similar decisions and slowly control yourself. The more you 
are able to control yourself, the more you find solutions to 
problems. When you indulge yourself, the problems also 
expand. Therefore, one meaning of danti is being able to 
contract oneself. In Hindi you say, “Apane-aap ko sameto” — 
Contract or restrict or limit yourself, not just your own life 
but also your environment. If you see two extra fans running 
somewhere, you shouldn’t think, ‘It’s not my money, let it 
run’, you should go and turn them off. That indicates a state 
of mind where you are aware and are taking the right step to 
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attain a goal. Swami Sivananda has a song, ‘Eat a little, drink 
a little, talk a little ...'— do everything a little. If you eat in 
excess, you will have diarrhoea. If you want your digestion to 
be good, eat a little. The process we are talking about here 
is mental diarrhoea: when you cannot control and it comes 
out in the form of behaviour. Danti is the method to control 
your mental diarrhoea. 


9. The next time that original reaction that you identified 
manifests, watch it, then cut it short, recall the dharma, 
and bring in the opposite thought and feeling. Begin to 
notice how often you are you able to do it. Also, what is the 
strength of the opposite feeling, on a scale of 1-10? Try to 
enhance its strength with your sankalpa shakti. 

This step tells you to remember to do the whole exercise 
from step 1 to step 8 every time you indulge in negative 
thinking and to also try and strengthen the positive state. By 
making this effort, eventually practising danti will become a 
habit and you will be able to control your mental upheavals 
much more easily. 


See the world in a grain of sand 

There is a saying in English, “Don’t make a mountain out of 
a molehill.” It is everyone’s nature to make a mountain out 
of a molehill, and it indicates that people don’t have restraint 
in their mind. How does a mind without restraint behave? 
A small thing becomes huge and accumulates. That is what 
should not happen, and this idea is the basis of danti. The 
first clearing of the mind, the first observation and analysis 
of the mind happens in danti. 

I gave the example of two people having a heavy discus- 
sion. They don’t agree with each other, and it comes to a 
point where the disagreement becomes chronic. When that 
stage is reached, the individuals who are involved lose all 
perspective and also the dimension of positivity. They begin 
to identify with their aggressive and negative nature, and 
begin to focus on the negative in the other person. The 
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whole attention is diverted from the subject under discussion 
to the other person who is seen as opposing one's decisions. 
At that point, the actual issue at hand has receded to the 
background. That issue might be a minor thing: how to roll 
a roti, “You are not rolling it right, it is in the shape of India 
and not in the shape of the globe.” Even that incident can 
pinch and hurt and make you react in a negative way, “Who 
are you to tell me that my rotis look like India?” From that 
moment the negativity that sets in will always project the 
other person as your adversary and in a negative light. That 
is the beginning of a small thing becoming a mountain. 
Over a period, these feelings accumulate and become a 
mountain. In that process, all your positive perspective goes. 
Even in your room you only think about that person, “That 
person spoke to me like this and did that to me. That person 
misbehaved with me and spoke harshly.’ That negativity 
is being reinforced every moment by you yourself. When 
your mind has become absolutely negative and black, then 
it begins to spill over and you express it. You grab another 
person and start talking negatively about your ‘adversary’, 
and that verbal diarrhoea begins to affect a hundred other 
people with whom you interact. You spread the same 
negativity to a hundred people about this one person. 
Then, in the next stage, when the negativity is bubbling 
over and you are just exploding before everybody, trying 
to garner support and sympathy, you also begin to create 
obstructions in the path of the other person, whether it be 
at work, home, or in society. Obstructions are now placed to 
bug the other person. This is the normal behaviour of the 
mind, and this is where danti comes in, so that you are able 
to see the molehill before you begin to view it as a mountain. 
There is a poem by William Blake, “To see the world 
in a grain of sand’. What you perceive as big, you can also 
perceive as small. The normal human tendency is to make 
the small thing into a big thing, and the opposite spiritual 
tendency is to make the bigger thing into a smaller thing, so 
you are able to see the world in a grain of sand. That is the 
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state of danti that has to develop: contain a situation before 
a small item becomes a mountain. It was to develop that 
understanding and perspective that we went through the set 
of guestions and exercises. 

An important point that you should remember is that 
danti begins with the recognition of the healthy limit of your 
senses and mind. The moment you cross that healthy limit, 
instantly danti has to come into play. The unfortunate part 
is that nobody recognizes the unhealthy state of their mind. 
Everybody thinks, “That person is unhealthy, I am fine.’ 
Even a patient in a mental hospital thinks he is healthy and 
everyone else is a mental patient. 

When the first mental hospital was opened in India, 
many patients were sent there for treatment. One day the 
Prime Minister of India, who was Jawaharlal Nehru, went 
to visit this mental hospital. As he was walking in, he saw 
one patient being released. He felt pleased to see this and 
went up to the patient and said, “You are being released 
today?” The patient said, “Yes. I am being released today.” 
“You are okay now?” “Yes, Iam hundred percent okay now, 
I’m absolutely normal.” “Why did you come here?” “I can 
tell you that, but first tell me who are you, asking me all 
these questions?” The Prime Minister said, “I am Jawaharlal 
Nehru.” The patient replied, “Welcome, my seat is empty. I 
thought that too when I first came here, but I can see you’re 
in for a few shocks!” 

So, don’t look at others, look at yourself. Analyze what is 
the healthy limit of your mind and emotions in response to 
situations. That will give you an indication of where you fail 
and where you succeed. Think about it, and notice when you 
cross the line and become unhealthy. Then take the positive 
steps that we discussed, and maybe the concept of danti will 
begin to manifest in your life. 
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Indriya Nigraha: Using the 
Senses Judiciously 


8 July 2016 


Wi does the niyama of indriya nigraha indicate? 

Indriya means the senses. Nigraha means to judiciously 
use that which you receive. Therefore indriya nigraha means 
controlling your expressions, controlling the senses, keeping 
them in check, and using them judiciously to perform your 
best. 


Cognition and action 

There are ten indriyas. Five are known as jnanendriyas, the 
senses of cognition, and five are known as karmendriyas, the 
senses or organs of action. The senses of cognition are ears, 
eyes, tongue, nose, and skin. Through these you cognize 
your environment, your world. The organs of action include 
the organ of speech, the hands, the feet, the reproductive 
organs, and the anus. 

Usually, when people think of indriyas, they don’t think 
of both the jnanendriyas and the karmendriyas. If I ask, 
“What is the meaning of indriya control?” everyone’s reply 
will be limited to the jnanendriyas only. People will not see 
the whole perspective of the ten indriyas together. In yoga 
we have to see them together as they function together. 

You see young children with their phones in their hands, 
connected to Facebook and the Net the whole day, and 
tapping away. Even when they are travelling through a city 
in a car, they are not watching the city or its sights, they 
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are only looking at their phone and tapping away. Which 
indriya is active at that time? Hands. If you ask them to 
put aside their phone for half an hour, will they be able 
to do so? No, because indriya nigraha is not there. They 
have conditioned themselves to move their thumbs and 
fingers, and they cannot stop for even fifteen minutes of 
concentration, meditation or relaxation. Therefore indriya 
nigraha has to come in for the hands. This karmendriya has 
to be controlled and restrained. 

Similarly, when you start working with the jnanendriyas, 
you will notice that your karmendriyas, the physical organs 
and senses, are supporting what your jnanendriyas, your 
mental organs of cognition, are telling you. You now have 
to work at that level also. For example, if you are using 
the Facebook and your hands, there must be something in 
your mind that is telling you to keep going with that. What 
is that? It is the organ of sight which is connected to the 
hands here. Remember the statement, “First the vision goes 
to something, then the mind follows the vision, and the 
remaining senses then follow the mind.” First it is the vision, 
the organ of cognition, with that comes the mind, and with 
the mind come the remaining sense organs. 

This is the connection you have to observe: from 
cognition to action. There are many people who, when they 
become tense or are feeling anxious, begin to overeat. That 
is the only way they can find a release for their anxiety. Here 
also indriya nigraha is reguired, so that your hands stop 
going to your mouth. A wall has to be created between the 
hands and the mouth, and the creation of that necessary wall 
is indriya nigraha. There are people who love to talk, and 
they can go on for hours together, even if the other person 
is not interested, the sound goes on. It is also a karmendriya 
and jnanendriya combination — the organ of speech and 
sight. The eyes see the other person, the mind tells you, 
‘Here is someone I can jabber away to’, and then the organ 
of speech comes into action. Restraint has to come in here 
also. 
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Different methods are adopted to restrain different 
indriyas. For the speech indriya, the method is mouna, 
silence or measured speech. In that mouna, reflection 
begins, so you think twice before you speak. Mouna does not 
mean that you do not speak; it means you must control the 
expression. When you are trying to control the expression, 
you organize your words and thoughts, and they change 
from what they were when you indulged in verbal diarrhoea, 
therefore your speech becomes measured speech. You will no 
longer blurt out things, you will speak carefully considered 
words. This is one aspect of indriya nigraha: being able to 
change the quality of your indulgent sensorial expression 
into a contained and balanced expression. 


The mind and the senses 

Indriya nigraha follows from danti. If there is a mental 
process of restraint then that attitude is expressed in the 
senses as well. If an attitude of restraint is cultivated in 
the mind, then appropriate use of the senses also follows. 
Similarly, the other way around: when you are able to 
regulate the activity of your senses in the outer dimension, 
then it will reflect on the mind and create a mental condition 
of restraint. The inner workings will affect the outer 
expressions, and the external expressions will affect the inner 
working. 

In order to understand how to practise indriya nigraha, 
you have to go deeper in self-analysis. Both in the Bhagavad 
Gita and Gheranda Samhita, when Sri Krishna and Sage 
Gheranda speak of pratyahara, they begin with the process 
of danti and indriya nigraha before coming to pratyahara. 
Sage Gheranda says (4: 1-3): 


Athaatah sampravakshyaami pratyaahaarakamuttamam; 
Yasya vijnaanamaatrena kaamaadiripunaashanam. 


Now I will explain the highest pratyahara, by which 
practice the internal enemies like lust, etc. are completely 
overpowered. 
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He begins to describe the process: 


Yato yato nishcharati manashchanchalamasthiram; 
Tatastato niyamyaitadaatmanyeva vasham nayet. 


Wherever this restless mind travels, bring it back, and 
put it under the control of the self, the soul or spirit. 


Yatra yatra gataa drishtirmanastatra prayachcchati; 
Atah pratyaaharaedetadaatmanyeva vasham nayet. 


Wherever one looks the mind follows; therefore withdraw 
the mind from the vision and put it under the control 
of the self. 


All those things that one was using to interact with the world, 
like the sight and the mind, they now have to be gradually 
pulled back. Similarly, Sri Krishna says (2:58, 62, 64, 67, 68): 


Yadaa samharate chaayam kurmo’ngaaneeva sarvashah; 
Indriyaaneendriyaarthebhyas tasya prajnaa pratishthitaa. 


When, like the tortoise which withdraws its limbs on all 
sides, he withdraws his senses from the sense-objects, 
then his wisdom becomes steady. 


Dhyaayato vishayaan pumsah sangas teshupajaayate; 
Sangaat sanjaayate kaamah kaamaat krodho bhijaayate. 


When a man thinks of the objects, attachment to them 
arises; from attachment desire is born; from desire 
anger arises. 


Raagadwesha viyuktaistu vishayaanindriyaishcharan; 
Aatmavashyair vidheyaatmaa prasaadamadhigacchati. 


But the self-controlled man, moving amongst objects 
with the senses under restraint, and free from attraction 
and repulsion, attains to peace. 


Indriyaanaam hi charataam yanmano’nuvidheeyate; 
Tadasya harati prajnaam vaayur naavam tvaambhasi. 
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For the mindwhich follows in the wake of the wandering 
senses, carries away his discrimination as the wind 
(carries away) a boat on the waters. 


Tasmaad yasya mahaabaaho nigriheetaani sarvashah; 
Indriyaaneendriyaarthebhyas tasya prajnaa pratishthitaa. 


Therefore, O mighty-armed Arjuna, his knowledge is 
steady whose senses are completely restrained from 
sense-objects. 


In this manner, both Sri Krishna and Rishi Gheranda 
describe pratyahara as the method to come to indriya 
nigraha, control of the senses. However, that is not the aim of 
pratyahara. The aim of pratyahara is to take you to dharana. 
Indriya nigraha or danti are achievements of pratyahara, 
but the purpose of pratyahara is to lead you to dharana, and 
from there into dhyana. 


Swami Sivananda as epitome of indriya nigraha 

When Sri Swamiji would tell us stories of Rishikesh and 
Sri Swami Sivananda, he would say that if you were to go 
to Swami Sivananda’s room and see his working table, you 
would notice that everything that he used was kept in perfect 
order, that the way he conducted any activity was totally 
contained and tidy. If he was writing, the papers he was 
working on would be perfectly aligned, the cap of the pen 
would be carefully kept beside the papers, and he would be 
writing at a steady pace. If somebody came in, he would look 
up, and not just put things down at random, he would close 
the pen and place it properly, fold the papers and put them 
away neatly, and then talk to the person. There was absolute 
neatness in anything he did, nothing would be misplaced or 
careless. Whether it was his office or his bedroom, wherever 
he was, everything around him was always in perfect order. 
That is another understanding of indriya nigraha, when your 
whole personality becomes geared to ensure that what you 
are doing is the correct thing. 
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Indriya nigraha also means making up your own bed. 
How many people make their own bed in the morning? 
Generally, people get out of bed and leave it crumpled for 
the servant to come and make it. That is not indriya nigraha. 
If you seek inspiration from Swami Sivananda, then also 
try to follow him in how he conducted himself in daily life. 
His bed used to be the best bed, perfectly tucked in from all 
sides, not a single crinkle on it and not a corner sticking out. 
He was a precise and meticulous person in every sphere. 


Developing the culture of sense restraint 

It is meticulous people who can practise indriya nigraha 
easily. People who are not meticulous will have to make 
extra effort to practise indriya nigraha, as that nature, that 
swabhava, is not there in them. In fact, ninety-nine percent 
of people don't have that swabhava, because the culture of 
controlling sense-indulgence is absent. Those samskaras 
are not given. Even if the child makes the bed, the mother 
will come and say, “Why did you make the bed? Let the 
servant do it.” The understanding, the lifestyle and the 
interactions are such that you cannot practise indriya nigraha 
in a natural, spontaneous manner. However, if there is an 
understanding that this is what we should aim for to become 
a better human being, then it can become possible. 

Thus, in brief one can say that the process of indriya 
nigraha begins with recognizing how you use your senses, 
then making the effort to contain their excessive or improper 
expression, and then trying to use them well and in a 
measured way. 


Understanding Different 
Levels of the Senses 


10 July 2016 


I nigraha is generally translated as restraint of the 
senses. However, that is not its true meaning, as each sense 
organ functions at many levels. What you hear is not only the 
function of hearing, what you see is not only the function of 
seeing, what you smell is not only the function of the nose. 
These are the physical attributes of those senses, but then 
there are subtle attributes as well. In indriya nigraha, along 
with the external senses, you also observe, modify and become 
aware of the internal sense perceptions; indriya nigraha has 
to happen at both external and internal levels. 


INTERNAL AND EXTERNAL ASPECTS 
OF THE SENSES 


The sense organs function in a specific manner. We used the 
example of hands previously: that it is possible to use your 
hands too much. Now, merely stilling the hands does not 
indicate the state of indriya nigraha. Or if you talk too much, 
then only to be quiet is also not indriya nigraha. In order to 
come to the point of indriya nigraha, you need to know how 
the senses affect the outer and the inner levels, both. 


Hands 
If you look at the hands from that perspective, then you 
will find that their gross expression is to hold objects but 
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at the subtle level hands are also a tool of communication. 
The hands are also a tool of expression along with speech. 
In their spiritual aspect, the hands also reflect the ability to 
channel the pranas. 

This is an interesting concept, that at the physical level 
you use the hands to hold things, but at the spiritual level 
their function is to channel the prana shakti and at the 
mental level they aid the expression of speech. These are 
three levels of the function and expression of hands. 


Feet 

Similarly, the normal activity of the feet and legs is motion, 
to move. However, on a subtle level the feet represent your 
contact with earth, with gravity: you are placed firmly on the 
ground with the help of the feet. The spiritual component is 
keeping you grounded on practicality. 

You might have heard that once Sri Swami Satyananda 
was asked by a news reporter, “Your disciples say that you 
have many psychic powers. What siddhis do you have?” 
Sri Swamiji said, “I don't have any siddhi. Disciples always 
exaggerate when they speak about the guru. The guru is a 
normal person but they will say their guru is a siddha. They 
are convinced and they also try to convince others, so the 
expectation of a siddha is imposed on the guru.” 

The newspaper reporter did not believe Sri Swamiji. 
He said, “Okay, I will ask you certain questions, and you 
simply answer yes or no.” Sri Swamiji said, “Fine, ask.” The 
reporter started, “Can you walk on water?” “No.” “Can 
you turn water into wine?” “No.” “Can you fly in the air?” 
“No.” “Can you read other people’s thoughts?” “No.” “Can 
you see the future?” “No.” Sri Swamiji's answer was in the 
negative for everything. At the end, frustrated, the reporter 
said, “Okay, tell me what can you do.” Sri Swamiji gave a 
simple answer: “My greatest ability is that I can stand on my 
own two feet.” 

If you think about it, many answers are hidden in this 
statement. Independence, not being dependent on anything 
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or anyone, on any crutch, is the biggest grounding, and 
this grounding comes when you are practical. Therefore, 
practicality is the spiritual component of the feet, motion is 
the gross aspect, and gravity is the subtle aspect. 


Excretory organs 

For excretory organs, the gross function is to eliminate the 
waste products, the toxic, the poisonous and the unwanted 
material from the body in the form of urine and stool. 
The subtle aspect of that elimination is that you have 
good digestion and a healthy body. If the waste products 
accumulate in the body then digestion is impaired and 
thereby health is impaired. So, proper excretion and 
urination is important for good digestion and good health, 
indicating the right level of energy in the body. 

In the spiritual dimension, the function of the excretory 
organs is releasing all that is unwanted. The body is able to 
eliminate waste products on a day-to-day basis, and many 
times even continuously — you can’t stop your diarrhoea and 
dysentery. Can that same process of elimination be applied 
to the mind also to maintain mental health? The mind 
becomes sick when waste gets accumulated in the mind, it 
becomes ill. Therefore here also the process of elimination 
has to take place: releasing and removing the unwanted, 
both at the conscious level and also from the deeper levels 
of the mind. You have to remove all the blocks that stop you 
from experiencing your inner potential. 


Sexual organs 

The sexual organs, in the gross level are used for procrea- 
tion, in the mental and emotional dimensions are used for 
pleasure, and in the spiritual dimension for sublimation. 
That same gross energy which is used for procreation and 
pleasure by the ordinary person is used by the yogis to access 
the higher dimensions of the personality. The whole science 
of tantra is based on this principle. 
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Mouth 

Similarly, with vak, speech. You say words through your 
mouth, but the intention of saying the words is to communi- 
cate and to connect with people. If the words that you speak 
do not communicate and connect, what meaning or reason is 
there in what you say? Whenever you use the mouth as organ 
of speech, there must be these two purposes: communication 
and connection. 

It has been said: Satyam bruyat, priyam bruyat, na bruyat 
satyam apriyam. The statement means, “Speak the truth but 
speak the pleasant truth, not the harsh truth.” If you speak 
the harsh truth you will disconnect from others. If you speak 
the pleasant truth, you will connect with others. Therefore 
even through language you can either create a distance 
between others and yourself or you can interact in a manner 
that creates a positive and harmonious connection. 

Speech is also a way to shift energy. You can control and 
guide the energy of your mind and body through speech. If 
you speak negatively then the effect will be explosive. If you 
speak positively the effect will be peaceful. So you can control 
and guide the energy environment around you and in you: 
you can modify and change the space, energy and mood 
by utilizing the right words. Through speech it is possible 
to change the energy that is predominant in the mind at a 
given moment. 


Eyes 

The function of the eyes is seeing. In the subtle aspect, the 
eyes see that which is not seen through ordinary vision. For 
example, when you are able to perceive the auras, you are 
seeing the subtle energy manifestation through your eyes. 
When you are able to perceive the energy around people 
and objects, then the vision has become subtle. It is not only 
fanctioning at the gross level where just the physical body is 
seen but it can also perceive the energy that surrounds the 
body. That is a subtle aspect of vision. The spiritual aspect of 
vision is seeing the true nature of things. 
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This ability to see the true nature of things is also con- 
nected to buddhi. There is an example from the Ramayana. 
When Sri Rama was in exile, Bharat and the courtiers of 
Ayodhya went to Chitrakoot to bring him back, travelling 
with the entire royal retinue and the army. On the way, 
everyone who saw this huge procession thought they were 
going to kill Rama, and all the forest dwellers prepared to 
fight against Bharat, Shatrughna and the Ayodhya army. 

Here, the eyes are seeing an army and speculating that 
the army's purpose is not benevolent, as an army is always 
used for destruction. Even Lakshmana went to Rama in 
panic and said, “Bharat is coming and his intentions are 
not good. If he were coming to take us back, he would have 
come alone. Why bring the army? There is definitely an 
ulterior motive in Bharat's mind.” Rama, however, said, “No. 
Bharat's intention is not to wage war.” 

Why did Rama say that? It was because he was able to 
analyze the nature and character of Bharat. He saw the 
whole personality of Bharat and said, “No, going against 
me, his elder brother, going against the wishes of his father, 
is next to impossible for him. That is not Bharat.” In this 
example, everybody, through the eyes, was seeing the army 
and reacting against what they saw. However, Rama's seeing 
was connected to his understanding and therefore he could 
say, “No, Bharat 's intention is not to come and destroy us.” 

My mother once told me a story. Once there was a family 
living in a village. The family consisted of husband, wife and 
their small child. During the day the couple would work in 
the fields with the child placed on the ground at the edge 
of the fields. One day, there came along a snake and also a 
mongoose. The snake and the mongoose had a fight, and 
the snake was killed. Hearing the commotion, the parents 
rushed to the spot and the first thing they saw was the 
mongoose there with its mouth all bloody. They immediately 
concluded that the mongoose had eaten up the baby, and 
they picked up rocks and killed it. As they continued on, they 
saw their baby sleeping, undisturbed, and beside the baby 
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the dead snake. Then they realized that the mongoose had 
actually saved the life of the baby, and felt extremely sorry. 
The story illustrates the working of the physical eyes 
only. If a little buddhi had been applied, then instead of 
immediately thinking that the mongoose had killed the baby 
and reacting on that speculation, the parents would have 
also checked on the baby before choosing a course of action. 
Therefore, to be able to see the reality with understanding is 
spiritual sight, and that is the deeper purpose of vision. 


Ears 

The function of the ears is to hear, and this hearing normally 
takes place only within a certain frequency. Beyond the range 
of that frequency exist other sounds, but you cannot hear 
them. Dogs can hear sounds which humans can’t. A dog’s 
whistle produces high frequency sounds which you don’t hear 
but they do. 

In the subtle aspect of hearing, this faculty becomes so 
acute that you are able to hear things that are happening 
over a distance. If a pot falls down in a different part of the 
ashram your ears catch the sound and know that it is the 
sound of a pot falling. You may have also experienced this: 
something happens in another room of your house, you 
catch the noise immediately and know what the source of the 
sound is. Nevertheless, these sounds are within the decibel- 
range of your hearing. When the hearing becomes even 
more subtle, you hear things beyond the normal range. You 
break the barrier of the senses to extend them beyond their 
normal capacity. 

Yoga says that what you hear in normal life is called hat 
sound, the sound made by two objects striking together, such 
as the sound of clapping. Even when you speak, the sound 
of the vowels and consonants is created due to the striking 
together of teeth, tongue and palate. That is known as hat, 
the sound that is heard in the normal fashion through the 
ears. Then there is the anahat sound, which is beyond the 
normal human range. Anahat means ‘not heard’, it is sound 
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that is not normally available to you, but those with that 
ability can hear it. That is the subtle aspect of hearing. 

The spiritual aspect of sound is hearing the true nature 
of things. Aristotle had a three-way test that he applied to 
anything people told him. He would ask them: 

1. Have you had direct cognition or perception of what you 
wish to tell me? 

2. Will it be beneficial for me, you or someone else when I 
hear what you wish to tell me? 

3. Do you know for sure whether what you wish to tell me is 
true or false? 

These three parameters would help Aristotle decide 
whether what people were telling was the right thing to hear 
or believe. This is the spiritual aspect of hearing: one has 
to know the truth of what is heard. Many times you hear 
something and you immediately believe that. If somebody 
says such and such person is a monster, you will begin to 
believe that and carry that idea in your mind when you see 
that person, even though you have had no direct perception 
of what you heard. This indicates that you believe what 
others say as you have not developed your own ability to 
judge, you are dependent on somebody else’s opinion to 
form your opinion. Therefore, hearing has to be combined 
with viveka, discrimination. Without discrimination the ears 
just pick up rumour and gossip; with discrimination you tune 
in to the facts. 


Tongue 
The tongue is used for tasting. In the subtle aspect also it 
is used for tasting. For example, sometimes in meditation 
people have the experience of different tastes in their mouth: 
pungent, sweet, salty or sour. They don’t know from where 
that experience is coming, but it remains with them for a 
little while and then goes away. What is that experience where 
you have a taste in your mouth without an object to taste? 
That experience is memories of taste coming to the 
surface just as visions come to the surface during meditation. 
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Many times smells are experienced during meditation; one 
can be meditating in a clean place, and suddenly there is 
a whiff of a beautiful smell. You open your eyes and look 
around, there is no source of that smell anywhere yet you can 
perceive the smell. These are memories that get triggered 
in meditation, and create an actual physical experience of 
taste, smell or vision. If you try consciously you will not be 
able to have such vivid perceptions or memories. Imagine 
for a moment that you are sucking a lemon. Consciously you 
cannot recreate that taste or the urge to contract the mouth, 
but if it happens in a state of meditation you will be spitting 
out, wondering, ‘From where did a lemon come into my 
mouth?’ That experience, that awareness can be so strong 
and powerful. 

In the spiritual dimension, the taste is of amrita. Yoga 
says that through the perfection of khechari mudra you 
can taste the ambrosia of immortality called amrita. It has 
a taste like nectar, that ambrosia, that amrita, which is a 
secretion falling from bindu visarga at the back of the head 
to lalana chakra above the palate, down to manipura chakra 
at the solar plexus. The yogis turn their tongue backwards 
and insert the tip of the tongue through the back of the 
mouth into the nasal passage to catch the secretion and not 
allow it to fall down to manipura. They remain there, like a 
crane standing on one leg, unmoving, watching the water, 
waiting for the fish. Once the nectar drops, the yogis can 
feel its taste, its sensation on the tongue. Those who have 
experienced it say it is an indescribable taste. That is amrita, 
which bestows health and longevity when it is not burnt in 
manipura but retained in lalana. 


Nose 

The three levels of experience apply to the nose also: the 
gross smelling, subtle smells, and smelling the true nature of 
things. Dogs have a strong sense of smell. Our pups here are 
being trained to smell my dhoti and then locate me in the 
ashram. I can be hiding anywhere, and they will take their 
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time, they will sniff everywhere and eventually come to where 
I am. It is possible to pick up that kind of a smell with the 
nose. In fact, everything emits a smell. Even thoughts emit 
smells. When you have fearful thoughts, the dogs know it, 
as fear has a smell. Happy thoughts have a smell, negative 
thoughts have a smell. Everything that goes on in your brain 
and mind is expressed outwardly through the five senses in 
the form of smell, taste, sight, touch, and hearing. 

The stories say that in the ashrams of rishis in ancient 
times, the carnivores would lose their violent nature and 
become as docile as sheep. What is indicated here? All 
carnivore animals sense fear and act violently based on that 
sense. However, they did not sense that fear from the rishis 
and therefore they became docile. 

Each thought of the mind, each mood, emits a smell, 
which is very pungent. Yogis who have attained that level 
of sensitivity can know that such and such person is coming 
by their smell, before they even appear on the scene, just as 
animals in the forest can identify the smell of their victim 
from a great distance. Therefore remember that your 
thoughts control your body odours. A happy and positive 
thought will produce a nice body odour, and negative 
thoughts will give out a pungent and unpleasant body odour. 
You can experiment with it. One day think bad, bad, bad, 
everything bad, the whole world is bad, and ask somebody 
to come and sniff you. Don’t use any perfume or soap. On 
another day try thinking that everything is glorious and be 
happy, and ask somebody to come and sniff you. They will 
tell the difference. 


Skin 

The last sense of cognition is the skin and the sense of 
touch. The purpose of the skin is to keep the body healthy 
by protecting the internal body. At the subtle level, the skin 
is like an antennae. Many times, when you go through a 
particular place, you feel your skin crawl and all the hairs 
stand up. Why? Why is your skin responding? Your mind is 
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not responding, your smell is not responding, but your skin 
is responding. That is because the skin is like an antennae. 

In the previous generation, the sixties, transistor radios 
did not have a vertical antennae, it was like a web, ajali, that 
could spread ten or twelve feet across. The skin is similar 
to that web-like antennae, and it warns you of a positive or 
negative environment before your brain can register the 
same. The skin is the first line of defence of the senses. 

The skin is also the shell that separates you from the 
world so you become identified as an individual. It is like a 
balloon. When you blow up a balloon, you can fill it up with 
air, water, or other things. The skin is like the balloon that 
God pumped up and then put heart, lungs, kidneys, liver 
and other organs inside. This balloon separates us from the 
world and gives us an individual identity. 


SELF-STUDY EXERCISE ON INDRIYA NIGRAHA 


It should be clear now that each sense organ has a multiple 
role. And indriya nigraha is the method in which you 
harmonize the external aspect of the senses with the mental 
and the spiritual. When this harmony is achieved, it is the 
attainment of indriya nigraha. The three processes of indriya 
nigraha are: becoming aware of the gross, experiencing the 
subtle, and developing the spiritual. Now we shall look into 
the step-by-step indriya nigraha practice. 


1. Identify one indriya, sense organ, that you tend to use 
excessively or inappropriately. 

In answer to this question most people will name jihva, the 
tongue, for taste and for speech. That is the common answer, 
as this is the sense organ that seems to be most prominent. 
However, there are other actions of the senses that you need 
to recognize too. For example, how do you use your hands? 
Do you use your hands judiciously and put things in the 
right place in the right manner, or do you use your hands to 
throw things about, and not utilize them properly to organize 
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your life or home? In this way, it is not only your impulsive 
speech that you need to observe in indriya nigraha, but every 
action of the senses. 

How do you use your ears? What do you like to hear? 
There are people who fall asleep in satsang, yet they can 
stay up the whole night listening to gossip and criticism and 
contributing to it. Similarly, there can be overindulgence 
of skin. People love using skin products excessively to look 
good and feel good. That is inappropriate use of the sense 
organ of skin; even that comes within the purview of how you 
use your senses. So this is what you have to analyze: which 
indriya you tend to use excessively or inappropriately. 


2. Deepen your awareness and understanding of that 
indriya by looking at all the different ways in which it is 
used in human existence. Also make a list of the different 
ways in which you use the indriya. 

Deepen your awareness and understanding of the indriya 
that you have identified as the one you use most excessively 
by looking at it from different perspectives, and at the 
different ways in which it is used in your life. Example: in 
how many ways do you use your hands? Try making a list 
one day, and maybe you will discover that there are more 
than thirty ways in which you use your hands: grabbing, 
lifting, holding, playing an instrument, pulling out weeds, 
slapping, patting, caressing, gesticulating. You can lift or 
place an object, you can hold something heavy, you can hold 
something fragile. So visualize all the different ways in which 
you use your hands. 


3. Now very objectively look at the purpose for which that 
indriya is there in human life at subtle and spiritual levels. 
To what extent did you use it for these purposes? 

This is a continuation of instruction two where you saw all 
the different ways in which you used an indriya, whether it 
were the hands or something else. Now, you have to see the 
purpose for which that indriya, that sense or motor organ 
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is there, and see whether you are utilizing it in the correct 
manner or not. 

In the example of the hands, on the gross level, the 
hands are there to handle the objects of the world. At the 
subtle level, they are an additional tool of expression, as 
in communicating with gestures. At the spiritual level, 
they become a tool to direct the prana shakti. So when you 
observe and analyze everything that you have been doing 
during the day, also identify how much was at the gross level, 
how much was mental, and how much was spiritual. 

If you do pranayama for ten minutes, for example, then 
you are using your hands for spiritual purposes only for 
ten minutes. At the mental level, see to what extent you 
use your hands for communication. Some people use them 
excessively and some people are absolutely stiff and rarely 
use their hands at this level. That also should be known, as it 
will reveal to you your own manner of expression as well as 
insecurity. If you like to express yourself then hand gestures 
will be there, but if you feel insecure you will hold yourself 
tight and the gestures will not be effective. 


4. Create the intention to purify that indriya at all these 
levels and apply that intention. 
How do you purify the indriyas at all the three levels: gross, 
mental and spiritual? The way defined is the system of nyasa. 
You might have noticed that when preparations are done for 
a yajna or havan by pandits, different parts of the body are 
touched to the chanting of mantras. They might say Om Hrim 
Namah, dakshina nasapute, and touch the right nostril with 
their right hand, or Om Klim Namah, vama netre, and touch 
the left eye, and so on. The right hand is the hand from 
which the urja, the energy, emanates, so mantra chanting 
and energy from the hand are both being used during this 
process. That is nyasa, and yoga nidra was developed from 
nyasa by Sri Swamiji. 

In the practice of indriya nigraha, if you have the inten- 
tion to purify an indriya at the gross, mental and subtle 
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levels, then you can infuse a mantra into that particular 
indriya. You can say Om and just direct the chanting of Om 
into the indriya, hands, for example, and feel the energy, the 
vibration, the warmth, building up as you chant the mantra. 
At first it is only imagination, but with practice it develops 
and you are able to experience the effects. 

So, once you have gone through stages 1, 2 and 3, now 
in the fourth stage, you use mantra to purify that sense 
organ, through a simplified nyasa practice. First you identify 
an indriya, then you understand its functions, and then its 
purification happens through mantra and a simple practice 
of meditation. 


5. Ouieten that indriya and withdraw it into the mind. 
There is the concept of the gross body, which is the physical 
body, then the subtle body, and then the causal body. They 
are called sthoola sharira, sukshma sharira and karana sharira 
in Sanskrit. To guieten the indriya that you are observing 
and withdrawing it into the mind, you work through these 
different bodies. This will become clearer with the example 
of kaya sthairyam. 

In the practice of kaya sthairyam, you sit and practise 
immobility of the body. Once the body becomes immobile, 
then it Is possible to move into other forms of meditation. 
Now the whole awareness of the body is withdrawn and can 
be focused in one experience, whether of stability, emptiness, 
sky, or void. If you follow it with the practice of shoonya 
meditation, then after the body has become stable you begin 
to experience the space in the body, not the solid matter but 
the space, you become aware of the emptiness in the body. 
In this way, when the body is stilled then the entire gross 
experience can be focused in one subtle experience. It is the 
same with withdrawal of the indriya experience. 

If you identify that you use your hands a lot, first you 
practise purification of the hands with the mantra Om. The 
hands have become still, and now the energy, the prana 
shakti of the hands is withdrawn and focused in ajna chakra. 
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So the hands actually become without prana, they just 
become static, and one experiences the whole understanding 
of, T am taking the pranas from my hands and focusing 
them in the eyebrow centre’, or, ‘I am taking pranas from my 
hands and focusing them in the heart centre.’ 

These are the different meditations that allow you to 
disconnect the interaction of the sense organ from the outer 
dimension and focus the prana shakti of that organ in the 
self within. This also becomes a process of pratyahara: the 
outer activity is being stopped and the pranic activity, the 
pranic experience, is being pulled from the outer world and 
centred within. 


6. Remaining centred in the mind, identify which mental 
trait your inappropriate use of the indriya denotes. 
Resolve to practise danti for that mental trait. 

Once you have withdrawn the awareness from a particular 
sense organ, then remaining centred in the mind, without 
creating any distractions or diversions, identify the mental 
trait your inappropriate use of the indriya denotes. For 
example, the inappropriate or excessive use of the hands is 
a reflection of mental carelessness and mental distraction. 
Once you have identified this mental trait which is affecting 
your indriya, it has to be seen as separate from the sensorial 
experience; it has to be seen as a mental experience. 

When you come to this level, you have to again use the 
yama of danti to eliminate the accumulation of the mental 
baggage. You have to observe the carelessness and the dis- 
traction, how it builds up and accumulates, and start working 
to eliminate it. 


7. Ask yourself how you can use this indriya in a balanced 
and appropriate way in your life. Identify some practical 
steps to do so. 

To use this indriya in a balanced and appropriate way in your 
life, you have to identify some tangible steps to do so. You can 
decide to take up just one practice to begin with which allows 
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you to use that indriya properly. In the case of hands, for 
example, you can decide that for one month you will make 
a conscious effort to fold your clothes properly. Remember 
however, that this is not enough. What you have to maintain 
is continuous awareness. There has to be awareness at every 
moment on how you are using that particular faculty, so that 
you can regulate it and always use it appropriately. 

Here the component of awareness, of drashta, the ob- 
server, has to come in. You have done your meditation, you 
have done your withdrawal, you have thought of the way 
to balance and improve your expression, and now the idea 
must remain active and alive in your mind: “This is what I 
now need to regulate in my life.’ It should not be: ‘I practised 
indriya nigraha in my room for half an hour and that is 
enough. Now in society, in my family, in the world, 111 just 
come back to my normal self.’ Yes, you come back to your 
normal self, but with awareness, with active observation of 
that particular indriya. 


8. Also try to know which positive mental trait you can 
attain by the above. 

If you have identified that carelessness and distraction are 
the root causes of your gestures, you have to now identify 
and cultivate the opposite positive traits. Carelessness in- 
dicates absence of awareness, therefore awareness is the 
opposite of carelessness. Distraction is the opposite of focus 
and concentration. Dissipation is the opposite of mental 
peace. If you remain aware of these positive traits in your 
mind related to that particular indriya and begin to identify 
with them, that will enhance the change and improve the use 
of the indriyas in your life. 


9. Once again become aware of the indriya by allowing the 
prana to flow back into it and resolve to practise indriya 
nigraha for that sense organ. 

In the example we used, first you had withdrawn the prana 
from your hands, so the hands became dead, just a lump 
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of meat, and your prana was centred in the heart or in 
the eyebrow centre. Now once the positive trait has been 
identified, you again put back the prana into the hands, so 
they are ready to be used in a positive and appropriate way. 


A final word on indriya nigraha. When you practise it, 
don't try to take up all the indriyas together. Pick one per 
week, per fortnight, or per month. Focus on that and go 
to the end of that. Then pick up the next one and go deep 
into it. That way you will also cultivate the dynamic drashta 
aspect, not the meditative drashta, but the dynamic and the 
active drashta. 


Adweshta: End of Tamasic 
Ahamkara 


11 July 2016 


15 next set of yama and niyama we will look at is 
adweshta and maitri. Adweshta means ‘being without 
dwesha’. There are two sutras in the Yoga Sutras of Patanjali: 
Sukhanushayi ragah and duhkhanushayi dweshah. Sukhanushayi 
ragah means attachment and attraction to those things that 
give sukha, pleasure, happiness, contentment. Duhkhanushayi 
dweshah means aversion to those things that give dukha, 
sorrow or suffering. However, dwesha also means a quality 
of mind that separates you from others due to your inability 
to understand them when your perceptions are coloured by 
negativity. This indicates that the yama of adweshta actually 
aims at management of the ego. 


Experience of duality 
There are two words here: dwesha and dweshta. Dwesha is 
envy, hatred, separation, jealousy, all that. While dweshta 
involves you, it indicates what you perceive the duality to be. 
There is a concept that the word dweshta is composed 
of two words: dwi, meaning two, and ishia, meaning ‘that 
which I like’. According to this interpretation, the word 
dweshta indicates that ‘I am seeing two things that I like’. 
When I see two things that I like, there is separation between 
the two. One is the world that I like and enjoy: my senses 
and my sensorial life. I like my comfortable room, I like 
my comfortable bed, I like my comfortable food, I like the 
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samsara. That is one item. The other item is God or Nature, 
which also I like. I go to the temple and pray, and I also do 
worldly things. Here the world and God are two separate 
things for me, I see them as different. 

This concept of dwi-ishta also indicates that your 
perception is guided by the principle of ego where you 
see you and other objects as separate and not together. 
When the object and you are separate, then naturally 
there is like and dislike, attraction and repulsion, and 
this differentiation, or the experience of attraction and 
repulsion, is known as dweshta bhava. When you experience 
the two coming closer it is sukhanushayi ragah, you are loving 
it. When you are going further and further apart, it is 
duhkhanushayi dweshah. It happens naturally, even when you 
are not aware of the dukha, the suffering or the pain, or the 
experience of that separation, you are still separated. This 
is the dual vision. 

The word dwaita, duality, is also an offshoot of dweshta. 
It indicates seeing two things, experiencing two things 
as separate. In fact, in the material world everything is 
experienced as dwaita. ‘Me and you’, ‘me and the world’, 
‘me and my desires’, ‘me and my expectations’. ‘Me’ is always 
separate, and what associates with ‘me’ is another object. In 
‘me and my family’, I am separate from my family, yet while 
being separate I call them my family. In ‘me and my home’, 
I am separate, but that building is ‘my home’. ‘Me and my 
profession’: I am separate and this is my profession. There 
is always a dual awareness here, of me as separate from my 
involvement in the world of the senses. 

There is a difference in the understanding of the words 
‘me’ and ‘mine’. ‘Me’ refers to the individual and ‘mine’ 
refers to what belongs to the individual, and that is dwaita. It 
is this awareness of dwaita that gives birth to attraction-repul- 
sion, like-dislike, good-bad, positive-negative, light-dark, 
day-night, to all the polarities in life. Everything is seen in 
this perspective. 


Effects of separation 

The sages have maintained that the more self-aware you 
become, the more you are aware of your needs and the more 
you separate yourself from your environment. This means 
that when you initially become aware of your needs, you 
connect with the selfish or self-oriented personality where 
the division between you and the world is clearly defined. 
When you are self-oriented, then your likes and aspirations 
become more prominent, and all this feeds your ego through 
a self-image, through how you perceive yourself. 

Then comes a situation when you want something and 
you find that the person next to you also wants the same 
thing. Both of you work towards it, she gets it and you don't, 
then you get jealous and envious of her. “Why did she get it 
and I did not?’ You lose all perspective of your failure, your 
mistakes and shortcomings that restricted you from achieving 
what you wanted. You do not see that, rather your ego keeps 
saying, ‘Because of her I lost the opportunity’. The ego does 
not see your shortcoming, the ego looks for a reason to 
justify its own shortcoming and says, ‘Because of her I did 
not get this opportunity.’ Now hatred comes in, and that is 
being dweshta. This is the scenario with everyone, across the 
globe. 

Even school-going children do not look at their own 
shortcomings when they compare themselves with their 
friends. “My friend got more marks than me, how is that 
possible?” It is possible as the friend has worked more, 
studied and laboured harder, but that is not seen. The child 
does not think, ‘I did not make as much effort as him and 
that is why he got better marks.’ The realization, ‘I did not 
make the effort’ is not there. This is how the peculiar state of 
mind known as hatred or jealousy is created. These two are 
expressions of the dweshta nature, the experience of duality, 
in which ‘everyone else is wrong except me’. 

In reality, the experience of separation from the self is 
the experience of dweshta, not what you go through when 
you interact with the world through your ego. It is the 
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experience of you separating from your own self, from your 
own positivity and creativity. Although the dweshta bhava 
is related with the world, in reality you have to consider it 
in yourself. You are separate from yourself, and therefore 
you feel all this negativity. The moment you become one 
with yourself, the negatives will stop and the positive will 
manifest. 


Name, form and idea 
Separation and duality can only be perceived with the help 
of name, form and idea. After all, the separation is there as 
you recognize - either by name, or by form, or by an idea — 
that ‘this’ is separate from me. In this world, everything 
has these three attributes. Wood has name, wood has form, 
wood has quality. Stone has name, stone has form, stone has 
quality. Everything, including all your associations of mind, 1s 
with name, form and quality. When you want what you don’t 
have, then you want that name, that form, or that quality. 
Sometimes you can become envious of a famous person 
just because he is famous, without knowing why you are 
feeling that way. Often you don’t realize the cause of the 
negative feeling; maybe you perceive them in a better 
position than yourself and are envious of that. From where 
do these triggers come? What fires the bullet of jealousy and 
hatred and dissatisfaction? Dweshta bhava, where you are 
highlighting yourself at the expense of the beauty all around 
you. That is the dweshta bhava. 


The workings of ahamkara 
To attain the state of adweshta you have to rise above all the 
negative perceptions that you are experiencing, which means 
you have to again work with the expressions and behaviours 
of the mind. However, now the focus is management of ego, 
not senses, buddhi, chitta, or manas. 

The ego is the identity that becomes jealous or begins to 
hate; the ego is the spoilt child in everyone. You know how 
children misbehave when they are spoilt? In the same manner, 
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when the ego gets hurt it begins to behave badly. You are well 
aware of this, if not in yourself then in other people. You may 
not have the ability to look at yourself, but you definitely have 
the ability to look at others and comment on them. So now use 
that awareness to recognize your own ego behaviour. 

Let me describe ahamkara for a little while. Samkhya 
and other philosophies related to spiritual life say that ego 
is of three types: tamasic ego, rajasic ego, and sattwic ego. 
Jealousy, hatred and separation are behaviours of the tamasic 
ego. Searching for power and dominance is the behaviour of 
the rajasic ego. Recognizing one's role in this life and acting 
accordingly is the behaviour of sattwic ego. 

Duality is an outcome of tamasic and rajasic ego. It is not 
the outcome of sattwic ego. In sattwic ego there is acceptance 
of life in totality, whereas in tamasic and rajasic ego there is 
no acceptance of life but identification with ambitions and 
desires. In sattwic ego there are no ambitions and desires. 

Remember that ego cannot be overcome. We often say, 
as a manner of speech, ‘transcend the ego’. However, if we 
look in depth, the ego cannot be overcome or transcended. 
It can be beautified. Just as you can beautify your body by 
external applications of clothes, jewellery, etc., in the same 
way you can beautify your ego. What are the things that 
give beauty to life? The positive qualities. Therefore when 
the ego is decorated with positive qualities, and when it is 
radiating those positive qualities, it is sattwic. When the ego 
is decorated with the negative, destructive, limiting qualities, 
it is tamasic. The ego does not change; the decorations or 
the add-ons on ego can change. 

The Sanskrit word is ahamkara. Aham means I, akara 
means identity, form or shape. So aham-akara means ‘this 
is my form'. It is the self-awareness. The sense in which 
the word 'ego' is used in English is better described by the 
Sanskrit word ghamand, not ahamkara. Ego is an incorrect 
translation of ahamkara, as in English it connotes arrogance 
and rigidity, whereas ahamkara denotes self-perception, T 
exist’, “This is me’. 
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When you wake up in the morning from deep sleep, you 
recognize your room, your bed, your body and your self, and 
say to yourself, “Okay, time to get up.' That first recognition, 
is it manas? Is it chitta? Is it buddhi? Or is it ahamkara? The 
first awareness when you wake up is ahamkara, “This is me, 
this is my body.’ It is a peaceful and relaxed experience, it 
is a relaxed ahamkara, it is not the agitated and aggressive 
ahamkara. It is an awareness that ‘I have been sleeping, I 
have woken up.’ The awareness comes back to the body and 
you recognize your form and your existence. 

The tamasic ahamkara is the cause of separation and 
sattwic ahamkara is the cause of experiencing beauty and 
union. Therefore becoming adweshta is the management 
of tamasic ahamkara. It is coming out of the field of duality 
where you separate yourself from everything and moving into 
the fold of the experience where there is absence of any nega- 
tivity in relation to the world, society, people or sense objects. 


Being adweshta 
There is a story about Ramakrishna Paramahamsa. Once he 
was given a plate of kheer. Seeing that he said, “What for?” 
The disciples said, “Oh it is kheer, you will enjoy it.” He said, 
“I will eat this on one condition. For the main dish you have 
given me kheer and I will decide what the side dish will be.” 
Everybody said, “Okay,” thinking he might order samosas 
or pakoras or something like that. But Thakur Ramakrishna 
Paramahamsa went and excreted, collected the excrement 
on a plate and came and sat down. He started eating: one 
morsel of the kheer and one morsel of the excrement. People 
were shocked and asked him, “Why are you doing this?” 
He said, “Why are you asking?” They said, “This is nice, 
that is bad.” Ramakrishna said, “That is your opinion and 
understanding. In my mind they are the same, as this kheer 
will eventually become that.” 

This might be a story told by people to prove a point or it 
may be a real incident, but the fact is that in his mind he did 
not have aversion or attraction, no raga and no dwesha, no 
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raga for kheer and no dwesha for excrement. For him both 
belonged to the same category. 

Similarly, there is a story about Tailang Swami who used 
to live in Varanasi and was considered an aghori. Two sadhus 
had gone to see him, and they found him in the cremation 
ground, eating the remnant of bodies that had not burnt 
fully. The two sadhus said, “What is he eating? This is 
cannibalism!” That is what an average person would say: 
cannibalism. Tailang Swami beckoned them close saying, 
“Come. You want prasad?” Of course they said no. He said, 
“It's prasad, you have to take it. You cannot refuse prasad.” 
He tore off a piece of the flesh, handed it to them and 
said, “Eat.” Now there are very few people who can defy an 
aghori, so they had no choice but to eat it. 

In their account of the tale they tell, “To our surprise, 
when we put the flesh in our mouth we realized we were not 
eating meat, we were eating rasagulla.” Tailang Swami then 
explained to them, “Look, there is no difference in what we 
consume; it is all a question of attitude. What I am eating is 
actually not human flesh, it is the normal rice, dal, roti, sabji 
and mithai.” Then he waved his hand and the two visitors 
saw that instead of meat, on the plate was a full-course 
vegetarian meal. 

Some people also say that with siddhas such as Tailang 
Swami, no matter what they consume it becomes heavenly 
food, as they are not living on this plane. To you it may 
seem as if they are eating mud from the ground, but from 
their perspective they are eating boondi, a delicious sweet. 
The taste, the experience and the appearance to them is 
that of boondi and so is the nourishment that they receive. 
The siddhas who make things appear from nowhere or who 
change little things into something different, not magicians 
but siddhas, have that ability to convert anything physical 
into something spiritual. They have the ability to convert the 
gross into Satyam, into Shivam, and into Sundaram. 

Sri Swamiji used to tell the story of a sadhu who visited 
his village when he was about fifteen or sixteen. There was 
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a river running by his village and the sadhu pitched his tent 
near the river. One day he called out to Sri Swamiji who 
was passing by, “You want some prasad? Come.” Sri Swamiji 
describes that when he went to the sadhu, he saw him sitting 
in the middle of the river on a rock, catching fish with his 
hands, and then cooking it right there, on the flat part of the 
rock. When Sri Swamiji arrived, the sadhu walked back to the 
bank, with a plate in hand. However, on the plate was not fish 
but roti, dal, sabji, poori, kheer, malai, all that. So whatever 
he was capturing he was converting into something else. 

These may look like siddhis but these are the outcomes 
of a perception, a spiritual perception in which the attrac- 
tions and repulsions of the mind have been transcended. 
When attractions and repulsions are transcended, the mind 
becomes all-powerful. It can do anything. What such people 
do may seem eccentric to other people but for that person it 
is an act of purity. 

The elimination of raga and dwesha indicates the 
bowing of the head of ahamkara. When raga and dwesha 
completely stop, then the tamasic ahamkara dissolves, and 
only rajasic and sattwic ahamkara remain. Once the tamasic 
ahamkara is finished, rajasic ahamkara keeps you on the 
track while sattwic ahamkara gives you the experience and 
understanding of the secrets of life and the universe. The 
end of tamasic ahamkara is known as adweshta bhava. 


The Path to Becoming 
Adweshta 


12 July 2016 


Il first pair of yama and niyama was manahprasad and 
japa. The second pair was danti and indriya nigraha. 
Now we are dealing with the third pair: adweshta as the yama 
and maitri as the niyama. 


The dwaita awareness 

The meaning of the word dweshta is one who perceives 
duality, and the meaning of the word adweshta is one who 
does not perceive duality. The word duality is not being used 
as a philosophical idea here, we are talking about the actual 
experience of ‘me’ and another object which is ‘different 
from me’, such as ‘me’ and ‘you’. My life is reality for me, 
your life is reality for you. That is the case with everything. 
The life of a tree is reality for the tree. If you chop it down 
tomorrow, that will be the reality for the tree, and also for the 
person who is chopping it down - and their realities will be 
different. In this way, each one lives their own reality. 

In living your reality, you begin to form an association 
with things that are before you and which you desire. The 
awareness of ‘me and you’ creates a relationship initially, 
in the first stage. With the formation of the relationship, 
attraction and repulsion, raga and dwesha, come into play 
naturally and spontaneously. In fact, the inherent quality 
of any relationship is raga and dwesha. Today you like 
somebody, tomorrow you don’t. Today you like this object, 
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tomorrow you don't. Today you like this car, tomorrow you 
don't. A sensory contact, sambandh, always creates raga and 
dwesha. 

Attraction and repulsion are intensified by the emergence 
of a vritti that is self-oriented and selfish. This is the 
dimension of the tamasic ego. Connection, desire, attraction- 
repulsion, the self-oriented selfish nature - the emergence 
of all this is the tamasic dimension, where I am different 
from you, and from everything else. It is not ‘I am better 
than everything else’, that is something else. Dwaita is ‘I am 
different’. This differentiation is dwaita, the separation from 
the world. 

The dwaita awareness takes one towards the tamasic 
nature, towards the tamasic expression and behaviour. The 
opposite of this is advaita, lessening of duality and finally 
absence of duality. Absence will only happen if there is a 
process of lessening. Therefore it is not the absence that you 
have to think about; you have to think about how you can 
lessen the experience of duality. The more you lessen dwaita 
the less the separation will be, and maybe one day, before 
you move on to the next class, you will realize that it has 
become so less that it is absent altogether. 


Atmabhava: the path to adweshta 


The concept of adweshta has been explained by most people 
as an idea or philosophy; no one has indicated a practical 
method to apply the yama of adweshta. Sri Swamiji gave 
a solution: he used the word ‘atmabhava’ to define the 
progression towards adweshta. 

Atmabhava means the ability to see oneself in others. This 
is exemplified in the relationship between parent and child. 
Throughout the ages, it has been found that parents and 
children share a special link and connection. They may be 
far apart, but if something happens to the child, somehow 
the mother is able to sense or feel it. She may not know 
exactly what has happened, but she will sense a disturbance 
in herself, in her mind and heart. Later on she will realize, 
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‘Yes, that was the moment I was feeling something in 
myself while that was happening to my child over there.’ 
There is some connection, and that connection is known as 
atmabhava. 

Normally, atmabhava is experienced only with your own 
people, not with strangers. A stranger's child is always a 
stranger, but your child is always the special one with whom 
you are connected, although you have two separate bodies, 
two separate personalities, two separate lives, two separate 
karmas and two separate destinies. There is something that 
makes you identify with that person as your own extension. 
That is atmabhava, and it leads to adweshta. 

That feeling of adweshta is there in parents when they 
are dealing with their child. Whether your child does right 
or wrong, you simply smile and accept it. However, the same 
mistake committed by an adult will become the cause of 
strife. So at one level, you are able to ignore a shortcoming 
and smile, while at the other level, there is an aggressive 
confrontation for the same shortcoming. With one you are 
able to play the role of adweshta, ‘I can pardon everything’; 
whereas with the other it is dweshta. 

When you become accepting, it is because you perceive 
something as part of your own nature, and when you reject it 
is because you don’t perceive that as part of your nature. It is 
not the mistake that you accept or reject, it is the connection 
with the child or the adult. 


Lessening attachment 


Sri Swamiji used to say that you should extend the 
connection of atmabhava that you have with your child to 
other people who are not connected to you. He would give 
an example to explain how to lessen attachment. In one 
pot there are three mugs of water. You pour three drops of 
black ink into it. The blackness of the ink clouds the clarity 
of water and it becomes darkish. Now, without throwing 
anything out, can you again bring clarity into the water? Yes, 
you can. Put ten more mugs of water into it, and the three 
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mugs of water that was looking darkish will become clear. 
You will not see the darkness any more. The ink is there, but 
it has been overpowered by the ten clear mugs of water. 

Similarly, in your relationships, there may be attachment, 
but it can be overpowered by bringing other people into the 
fold of your connection. It is not just two or three people 
with whom you identify; anybody whom you bring into your 
fold and connect with becomes yours through atmabhava. 
When they become yours, there is adweshta bhava, there is 
no separation between you and them. 

Thus the process of adweshta begins with concern and 
care, just as in your life connection begins with concern and 
care. That concern and care in the form of atmabhava leads 
the way to adweshta. 


Cultivating the positive 

Once the connection develops, you have to bring out the 
positive qualities from within yourself, as those qualities will 
uplift your mind from the gross to subtle. Tamasic qualities 
drag your mind deeper into the gross, but the cultivation 
of positive qualities is the beginning of adweshta. It is like a 
collection of flowers to beautify your home. 

Thus, to attain the state of adweshta, a conscious effort 
is made to observe the limitations that hold you back in the 
rut of the senses. And by now hopefully the awareness has 
come, through the practices of danti and indriya nigraha, 
as to where the rut is in your life. You know which sense 
expression has to be counteracted by the cultivation of a 
positive quality and nature. So the development of positive 
qualities is the second stage of atmabhava, leading to love, 
compassion and sympathy being natural expressions in your 
life. 

Buddha did not have to try to be compassionate, loving 
and kind; they were natural expressions in his life. You make 
the effort to be extra-compassionate, extra-kind and extra- 
good, as you don’t know how to be that naturally. You try and 
you overdo it, to feel good, “Yes, I made that extra effort to 
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be good.’ The moment the thought comes, ‘I made the extra 
effort to be good’, it indicates you are not all that good. It is 
an indication of your tamasic plateau where you stay most of 
the time. 


Sharing in pain and pleasure 
So to come to the point of adweshta, first develop the con- 
nection: cultivation of the feeling that ‘this person is my 
responsibility, an extension of me’. Then try to cultivate the 
positive qualities. Ultimately, you attain a state where you can 
share both the pain and pleasure of other people in your life. 

Sri Swamiji used to give many hints. He used to say that 
everyone has their own experience of happiness and pain, 
and they share them with others to whatever extent they are 
comfortable. However, there are also people who cannot share 
their pain and happiness with anybody because nobody is 
connected to them. It is these lonely and deprived souls who 
have to be uplifted, not those who already have everything. 
Those who already have contentment and satisfaction in 
life need not encroach upon the effort for contentment and 
satisfaction that another person is seeking from life. 

To help such people, become part of the life experience. 
If somebody is sick, know that the person is sick but also 
know that the spirit of God inside that person is sick. If a 
person is hungry, then know that the individual is hungry 
but along with the individual, God is sharing the same 
experience. God is also hungry, thirsty, sleepy, suffering, 
aching, crying and laughing, as God shares the experiences 
of every human being. Therefore the awareness, ‘God in 
that person is sick, it is my duty and obligation to help’, will 
indicate honouring the other person’s life and their spirit. 


Sattwic drishti 

How can we recognize and share the pain of people who are 
unable to express it? When we see a beggar on the street, are 
we able to experience the pain and the cry of agony in his 
mind? No. On the contrary we say, “Oh they are the pariahs 
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of society, they should be all thrown out, the street should 
be cleaned of them.” Rather than sympathy, we abuse them, 
we don't see the divinity in them, we see them as pariahs, as 
germs and bacteria that have to be avoided. That is tamasic 
drishti. Spiritual vision, sattwic drishti, does not see them as 
germs and bacteria of society but as divinity incarnate giving 
you an opportunity to improve your own purity in life. 

If that drishti, that understanding was there, there would 
be no need to tell you all this, you would be doing it already. 
The need of instruction is there and has been there right 
from the beginning, as people get involved and lost in their 
own experiences and are unable to maintain the clarity of 
vision. Therefore, from time to time, clarity has to be gained 
again, and effort has to be made. This is the concept of 
adweshta: the movement from tamas to sattwa, from duality 
to unified understanding. It is a better understanding of the 
interaction between human beings and the cosmos. This 
understanding is important for the future of humanity. 


Good connection 
The yama of adweshta is followed by the niyama of mattri. 
Maitri means friendliness, and the meaning of friendliness 
is good connection. Bad connections will always lead to 
strife, and good connections will always lead to deepening 
the bond of friendship. A good connection means there 
is an understanding and no opposition, or at least more 
understanding and less opposition. A bad connection means 
more opposition and less understanding, indicating more 
separation. The idea of maitri is to increase the level of 
understanding so there is no opposition or confrontation. 
Maitri is possibly one of the most important ideas in the 
life of an aspirant. There has to be maitri with one’s own self 
also. In fact, you have to have maitri towards yourself to be 
able to have it towards others. If you can open yourself to 
your own faults, virtues, weaknesses, strengths, without any 
guilt or fear, then you can open yourself to others. That is 
when you can be open to life, open to the full range of exper- 
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iences that life has to offer. If you can be friendly to yourself, 
then you are friendly to life. When you are not friendly to 
yourself, you either shun others or the friendship that you 
seek outside is to receive confirmation. Therefore, maitri 
or friendliness is not just saying good morning to everyone, 
as many people think. To truly have maitri takes courage, 
because it begins with not being afraid of yourself and having 
the ability to say ‘good morning’ to your own worst nature. 

You are told in your practices and meditations to observe 
the mind, but you struggle with the mind to make yourself 
thought-free, due to a preconceived notion that in order to 
experience meditation you have to be thought-free, there 
has to be vichara shoonyata, void. Therefore every time you 
sit down to meditate, you struggle against the mind, you try 
to stop everything coming to the conscious field. So where is 
the meditation? Rather, it is strugglation! 

You are struggling with one state, one experience, one 
activity of the mind for ten or fifteen minutes. When you 
get tired, you bring in another thing, and again begin 
your struggle in the guise of, ‘I am observing everything.’ 
If you have observed yourself struggling, at least have the 
common sense to stop struggling for one day. The day you 
don’t struggle you will have the happiest, most peaceful 
and satisfying meditation, for that day your connection with 
yourself will deepen. That is the idea of maitri, the attitude 
of friendliness. 

This attitude begins with self-acceptance, not self-oppo- 
sition, ‘Oh I am thinking bad thoughts, I have this nature, I 
have this bad habit.’ The blame game that one plays with one- 
self has to stop. For that you need to use a little bit of adweshta 
bhava towards your own self. The blame game is there when 
you are dweshta. Therefore adweshta and maitri go together. 
If adweshta is there then maitri becomes simple and easy, and 
there is no blame game, rather there is acceptance. 

The foundation of maitri is jnana, wisdom. Friendliness 
without jnana will lead you to a downfall, and friendliness 
with jnana will always be the cause of your upliftment. 
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So you have been given a glimpse of the ideas of 
adweshta and maitri: how they are achievable at a practical 
level and also at philosophical and religious levels. 


SELF-STUDY EXERCISE ON ADWESHTA 


To help in developing adweshta bhava, we will now take up 
some guestions and instructions. 


1. Bring to mind someone you really dislike, or someone 
for whom you are feeling dislike at present, and identify 
the one guality you dislike in them. What is the intensity 
of your dislike on the scale of 1-10? 

This is the first step. You have to begin with recognizing 
your dwesha, your aversion, if you want to become 
adweshta. You have to also recognize how strong that feeling 
of dwesha is. In addition, you have to become totally objec- 
tive. When you pinpoint the quality you dislike, it begins 
the process of objectivity in your mind. You are not making 
a general statement of “Oh I dislike that person”; instead, 
you are identifying what it is that you dislike. You are iden- 
tifying the cause of the conflict that you may have had with 
that person. 


2. Look at their personality once again. What other qual- 
ities do you see in them? The bad and the good. See your 
dwesha in the light of this analysis. 

In the second step, list all the ‘bad’ qualities first and put 
them out of the way, then start listing the good qualities. 
The purpose here is to expand on the objective outlook, so 
you are looking at the personality, not the person. You made 
a start in the previous question by identifying one quality 
that you dislike, now you are going further. You are allowing 
yourself to say, ‘He is like this and like that’. When you do 
this process consciously it is possible that you find that you 
are no longer as aggressive as you might otherwise have 
been; you can maintain objectivity. 
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Next, when you try to list the good gualities, again the 
emphasis is on maintaining objectivity. If your perspective 
becomes narrow and you begin to think they have no good 
qualities, you have to try to open up your mind. You have to 
look again until you discover their positive qualities. Make 
sure that you do not get caught up in judgements here. 

After making this list, the next step is to see your dwesha 
in the light of the analysis: see how justified or unjustified 
you are in your dislike. 


3. Work towards raising your awareness higher than it is 
right now. 

You started with trying to be aware, then you made the effort 
to be objective, but you can still fall into the Duryodhan 
conflict: “I know I have the dwesha and that is not nice, I 
know the other person has several good qualities, yet I don’t 
feel inclined to love them.” Therefore mere knowing is not 
enough, though it is a good start. 

You have to change the quality of your ‘feeling’, you have 
to change the quality of prana, or energy, in your mind. This 
is what is meant by ‘raising the awareness’. It is not possible 
to attain the state of adweshta when your mind is tamasic 
and bogged down by its lower nature. Therefore, before you 
move to the next stage you have to make a conscious effort 
towards changing the overall guna, quality, of your mind 
to sattwa. You may use any of the yogic methods for this: 
japa, pranayama, remembering guru or ishta, moving the 
awareness from lower chakras to higher chakras, etc. Use a 
method that works for you, and then attempt the next step. 


4. From this higher awareness, look at the personality of 
the person once again and instead of focusing on the gross 
external personality, look deeper. At this subtle level, can 
you see that person possessing every quality possible? 

If you have a fight with someone and feel resentful, and see 
only bad in what he does, then at first you sit down and write 
on a piece of paper the basic reason why you had the fight. 
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Then you also list the thoughts, “He is like this and like that’, 
the negative ideas that you are imposing on him. 

In the next level of thinking you ask yourself, ‘Is he really 
so bad? Does he really have all these negative qualities that 
I have identified? Or does he have some positive qualities?’ 
And you remember that he helped you on some occasion 
and was by your side when your son was sick. So now 
you bring the goodness and strengths which you used to 
appreciate in your relationship to the forefront and begin 
highlighting these positive qualities. 

Then comes the analysis of the opposition which took 
place: is this momentary or long-lasting? All the good that 
was there in the past, does it have no effect today? Has it all 
ended? When you stop seeing the good in someone’s life and 
only see the bad, it means the accumulated account of good 
has come to zero balance and now it is all debit, no credit 
any more. However, when you identify the good once again, 
you may realize that actually he does not have the negative 
qualities that you were imposing on him. The conflict took 
place due to some misunderstanding and it can be rectified. 
All this is still dealing with the person’s outer expressions, 
you are looking at the gross personality. 

Now when you come to the next level, which is what 
this question is about, you look at the personality again and 
see what is the real nature of the person, not the external 
behaviour but the basic nature. If you are able to see the real 
nature, you may realize that the person has every quality 
possible, only some are highlighted more. You may realize 
that the person has ego, love, hate, compassion, anger, peace 
- everything, for that is the basic human blueprint. We all 
come with all these qualities embedded within us, but for 
one reason or the other, different qualities get highlighted 
for different people at different times. The gunas, karmas, 
genetics, circumstances, all come into play and make us 
seem like what we are. Even a saint has all these qualities 
embedded within his blueprint, but for him compassion and 
peace become more prominent and the negative qualities 


69 


recede into the background. Even Sri Krishna subjected 
himself to austerities, saying that the moment one assumes 
the human body one is influenced by the gunas and 
therefore there is a need to purify oneself. 

By looking at people in this way, one lets go of 
judgements. You are not ignoring their negative expressions, 
you are not pretending these don’t exist; you are only 
acknowledging that that is not all they are. You are not 
narrowing your vision to that one quality you hate, you are 
taking a wider perspective. So now, even when they behave 
badly towards you, it becomes possible to be adweshta. You 
may take the necessary steps the situation requires, but you 
do not harbour dwesha. 


5. If you are not able to see their deeper personality, 
develop your awareness and make the effort until you do 
see this. 


It is possible to go to this subtle level only when the pers- 
pective is wide. This, in fact, is the adweshta sadhana. You 
have to keep working at raising the awareness, the wisdom, 
the emotions, the pranas, until you can see that everyone is 
the same. 


6. Go even deeper into their personality until you reach 
the core where no negativity exists, where all positive 
qualities have fused into the form of a flame. Strengthen 
this experience. 

This is the final stage of adweshta, in which you are able 
to see the person’s jyoti swaroopa, the inner flame, in which 
all negative qualities have been eliminated and all positive 
qualities have fused into one. You no longer see their face or 
features, you see the higher self. 

This experience, however, has to be strengthened. It 
is not enough to just visualize the flame once, you have to 
make the experience so strong that no conflict or opinion 
can cloud it. Let us say, for example, you have had a good 
session of meditation and are feeling luminosity within: the 
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whole world is Brahman. Then someone comes to you in 
great anger and speaks harsh words. Two things can happen: 
Brah-man becomes ‘bad man’, or “bad man’ becomes 
Brahman. Usually the first happens. That is because the 
energy or prana shakti that you put into experiencing 
Brahman was weaker than the prana shakti the other person 
put into their anger. Therefore you come down to their level 
rather than them coming up to your level. How this happens 
will become clear by the example of wave interference. 

When two waves of opposite nature meet, the bigger 
one either reduces or cancels the smaller one. So if the 
wave of anger is bigger than the wave of Brahman, anger 
predominates. This happens not only when you are 
confronted by another person, it also happens internally — 
you try to be positive but the negatives predominate; you try 
to be happy but resentment and frustration overrule that 
state. That is why you have to inject enough strength into 
the positivity, into the awareness of the other person’s inner 
luminosity. 


7. Undertake the same exercise with someone you like. 
You have to do the practice with both raga and dwesha. The 
principle of adweshta does not only apply to dislike, but also 
to ‘liking something more’, since liking something more 
implies there is something that you like less. Adweshta is 
the state where you like everything equally. Therefore, you 
have to do the practice also with raga, your attractions and 
attachments, and maintain total objectivity while doing so. 

For this process, begin with identifying the one quality 
you like in the person, then come to a broader and more 
balanced vision. Raising your own awareness gradually, move 
from their gross to subtle self to higher self. 


8. Now undertake the same exercise with yourself. 


When you see yourself as the same, when you see that you 
also have gross qualities, a subtle nature and a higher nature, 
the tendency to judge others harshly lessens even more. You 
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realize that despite all your flaws and faults, you believe you 
are a good person as deep down you identify with your higher 
self. You might have said, or heard someone say, “I want to be 
loved for myself.” At that time one is asking that one's higher 
self, which is beyond the gualities, be recognized. 

This exercise allows you to bring that connection with 
the higher self to the forefront, within yourself as well as 
with others. After all, it is when you connect with your own 
ego that you connect with others' ego. Similarly, when you 
connect with the higher self within, you connect with the 
higher self in others. And when you are able to do that, you 
like everyone and feel one with everyone. 

The practice will also bring surprising revelations, such 
as that the person you dislike in fact shares many positive 
gualities with the person you like and the person you like 
shares many negative gualities with the person you dislike. 
In addition, you may find that you yourself highlight the 
gualities that you like or dislike in others, what you see in 
them is nothing but a projection of what you experience 
most strongly within. This leads to the realization that the 
gualities are nothing but an aspect of samsara, therefore it is 
best to leave them behind and connect with the higher self 
in everyone in the form of the luminous flame. 

The beauty of this process is that when you connect with 
someone's higher self, they connect with it too. This is what 
is meant by ‘bringing out the goodness in someone’. This is 
why in the presence of a saint we express the best of ourselves, 
and that is the significance of the traditional symbology of 
the deer and tiger drinking from the same pond in a rishi’s 
ashram. They were living in the energy field of adweshta. 


9. Once again go back to question one and review the scale 
of your dwesha towards the person you identified previ- 
ously. How do you rate yourself now? 

So, back to basics. After doing all this, you have to answer the 
primary question, and see for yourself if you have been able 
to bring about any change. If not, keep trying. 
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Maitri: Working with 
Goodwill towards All 


13 July 2016 


Wae you are able to develop the yama of adweshta, 

maitri becomes its natural outcome. Adweshta is a 
state of mind and maitri is its outer expression. Maitri means 
goodwill towards all. It means responding to others from a 
feeling centred in their wellbeing. Therefore it is going one 
step beyond adweshta. There you developed the state of 
mind where you could look upon everyone without aversion, 
now in addition you are wishing them well, not merely in 
your mind but in your attitude and behaviour. 

Maitri comes from the root mid, which means love. 
Therefore you have to connect the idea of love with maitri. It 
is a behaviour that comes out of the experience of universal 
love within. The heart contains so much love for all beings 
that it overflows in the form of external behaviour. When 
people came in the presence of Swami Sivananda, they felt 
the love and goodwill simply oozing out of him. They felt 
they could trust him completely, as he would always think 
of their wellbeing. They felt that he was their best friend. 
It was the same with Sri Swamiji. They were luminaries who 
epitomized maitri, and we have their inspiration to guide us. 


Definitions of maitri in the tradition 

Many different traditions and sages have emphasized the 
idea of maitri. In the Buddhist tradition there has been a 
lot of discussion on maitri; it is fundamental to the whole 
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Buddhist philosophy. Sage Patanjali has given his own 
sutra on maitri, which says one should have maitri towards 
those who are happy. Sri Krishna in the twelfth chapter of 
the Bhagavad Gita says have maitri towards all: you should 
have that feeling of goodwill towards all. Now people may 
ask who is right, Patanjali or Sri Krishna. What they do not 
understand is that Patanjali is speaking from the point of 
view of raja yoga whereas Sri Krishna is speaking from the 
point of view of bhakti yoga. What is the purpose of raja 
yoga? To keep the mind balanced. Therefore Patanjali has 
given four ideas: 


Maitri karuna muditopekshanam sukhaduhkhapunyapunya- 
vishayanam 
Bhavanatashchittaprasadanam. 


The sutra means that have maitri, friendliness, towards 
those who are happy, then you won’t get disturbed by 
their happiness. Have compassion towards those who are 
unhappy. Compassion does not mean that you take on their 
unhappiness on yourself or sit and cry with them. It means 
make some effort to remove their sorrow, maybe advise 
them, provide some financial help — whatever you can do 
in the form of seva. The third idea is to be happy for the 
virtuous, and the fourth idea is to ignore the wicked, stay 
away from them. From the point of view of raja yoga, these 
sutras indicate the appropriate attitude one has to be adopt 
in life to keep the mind balanced. 

What Sri Krishna is saying to Arjuna is for the bhakti 
yogi. The twelfth chapter of the Bhagavad Gita, where the 
word maitri is used, is not a chapter on raja yoga. It is 
Bhaktiyogo nama dwadashodhyayah. The chapter presents Sri 
Krishna’s thoughts on bhakti yoga. He says (12:13): 


Adweshtaa sarvabhootaanaam maitrah karuna eva cha... 
yo mad bhaktah sa me priyah. 


He who hates no creature, who is friendly and compas- 
sionate to all . . . is a bhakta dear to me. 
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Sri Krishna is talking of a state of mind where there is no 
separation from anyone and one is friendly towards all. So 
there is no guestion of whether Patanjali is correct or Sri 
Krishna is correct, they are indicating two different paths to 
ultimately reach the same destination. 


Difference between maitri and mitrata 

Maitri does not mean friendship. The term for friendship 
in Sanskrit is mitrata. Maitri and mitrata are two different 
things, don't confuse the two. Maitri is a positive, good 
connection, whereas friendship can be good and also not 
good, depending on the intention of the ‘friend’. 

Maitri is a feeling which is permanent. That feeling of 
goodwill towards the other person is permanent. There is no 
demand or expectation in maitri, no craving or desire, there 
is only the happiness of being connected and knowing deep 
inside that you are always there for someone. Many times it 
happens in life that when there is trouble, somebody who 
wishes you well will appear to lend a helping hand, while 
somebody who was a friend will distance himself due to the 
botheration and inconvenience. A friendship that is based on 
expectation or convenience is not maitri. Even thieves and rob- 
bers have ‘friendships’ with the police and judiciary, which is 
based on give and take. It is not maitri, it is mitrata. In mitrata 
you seek gratification, in maitri you seek nothing. Mitrata is 
taking while maitri is giving. It is unconditional goodwill. It is a 
state of mind which is positive and promotes goodwill, inspires 
goodwill, supports goodwill, nurtures goodwill. 

Friendship can be: “I am with you as long as you do my 
work.” The moment there is a break in that expectation, a 
distance is created and you go separate ways: “Yes, we used 
to be good friends, but we do not communicate any more.” If 
there is maitri, distance is inconsequential; if someone needs 
you, you are always there for them. That is due to a sincere 
goodwill, which is not based on any opinion but on your own 
inner feeling. Opinions can be plenty and they become the 
basis of friendship or enmity, but maitri is above both. 
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Therefore, make an effort to have goodwill towards 
everyone, and to spread goodwill everywhere. 


SELF-STUDY EXERCISE ON MAITRI 


Now we shall look at the self-study questionnaire to develop 
maitri in our life. 


1. How friendly are you to your own mind? How open are 
you to your own faults and virtues? Look at just one fault 
and one virtue of yours without guilt or pride, and try to 
smile at them. 
The first step in developing maitri bhava in your life is to 
be friendly to yourself. This is possible when you don’t feel 
dejected by your mistakes or elated by your achievements; 
when you are able to look at yourself objectively, with 
equanimity, and then smile at yourself. This does not mean 
that you do not work on your faults; it only means that you 
do this not through a painful process of struggle but with 
easy acceptance of where you are in your journey, and then 
keep walking with conviction in the inherent goodness. 
Apply the same approach to your virtues and achievements. 
If you have objective awareness of their role in your life then 
you will not connect them with your ego, you will not seek 
recognition for them or feel overjoyed when you are praised 
for them. 

This acceptance, appreciation, conviction and goodwill is 
what you have to now extend to others. 


2. Be aware of your feeling towards others when you walk 
past them. Do you keep yourself closed or open? Do you 
walk with a wall around yourself or are you welcoming? Do 
you radiate hostility, friendliness, indifference? 

From yourself, now you move to understanding your 
attitude towards others. Most of the time, you are not aware 
of the feelings that you carry around with you and convey 
to others in the split moment of walking past them. You are 
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aware of the feelings that others convey to you, but not what 
you convey to others. If someone never smiles when they 
walk past you, does not respond to your greeting warmly, or 
seems to project resentment, you notice it. You also notice 
it when someone greets you warmly, with respect or with 
friendliness. However, you are usually unaware of how you 
come across to others. There may have been incidents in 
your life when someone said to you, “Oh I looked at you and 
smiled and you did not even look at me,” and you replied, 
“Really? I wasn’t aware.” The first step, therefore, is to be 
aware of your feelings towards others as you go through 
your daily routine. 

Keep in mind also that we are not looking only at the 
strong encounters, but all encounters, even the most casual 
ones. In order to develop this level of awareness, do a review 
of the day: play a movie in your mind of all the people you 
walked past from morning until now, and look at the feelings 
you projected towards each one of them. 

The second part of the question is asking you to be aware 
of your attitude towards people in general. There are many 
people who erect a subconscious wall around themselves the 
moment they are out in a public area, due to some deep- 
seated fear and the associated need to protect themselves. 
If you do this, recognize it. It is also possible that your 
disappointments and frustrations in life have made you 
uncaring and mistrustful, and you walk with an ‘I don’t care 
for you’ attitude. If so, recognize it. Similarly, if you have 
been harbouring a lot of anger, you may project hostility in 
general. If so, recognize it. 

You cannot practise maitri if you are afraid of people, 
uncaring or unwelcoming. Therefore, if these traits exist, 
you have to become aware of them. You have to see them 
squarely in the face without guilt or fear. In the same 
manner, if you are open and welcoming, you have to 
recognize that too. This is the second step. 
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3. Do these feelings vary according to your relationship 
with people? Do you fluctuate or are you consistent? 

As mentioned, maitri is a feeling which is permanent. That 
attitude of goodwill is there for everyone egually, it does not 
vary from person to person or from situation to situation. 
For most of us, however, being welcoming, warm and open 
depends on our relationship with the person. We smile at 
those we consider our friends, scowl at those we consider 
our enemies, and remain expressionless towards those we 
consider strangers. Moreover, one day we smile and the next 
day, when we have a fight with the same person, we turn our 
face away. So now this fluctuating tendency of the mind has 
to be recognized. 

The degree to which you fluctuate will indicate the 
distance you need to cover towards maitri. We usually 
meet the same group of people every day, along with a few 
additions or deletions. Therefore, if you maintain a chart of 
your attitude towards them, and look at it after one month, 
you will be able to gauge to what extent you fluctuate in your 
feelings towards specific people and also people in general. 


4. Identify the moments when you are closed. Can you find 
their source feeling or thought? 
Let us say that in your chart you write in the first column: 
Person A. In the next column you write down the feeling you 
projected towards them, for example, ‘ignore the person’. 
Now you have to identify the reason why you chose to ignore 
them. Perhaps there is fear that they will disturb your peace. 
So the source feeling is fear and the knowledge that your 
state of peace is fragile. Clearly then, you need to strengthen 
your own experience of peace so it is not shattered so easily. 
If you can do that, then you will not feel the need to ignore 
the person. On the contrary, you will share some of your 
peace with them and help them come out of their own 
disturbance. 

In the same way, in your chart identify all the people 
towards whom you were closed. Then identify the source 
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feeling in each case and also what you can do to overcome 
that feeling. 


5. Identify the moments when you are open. Can you find 
the source feeling or thought? 


Now identify all the people towards whom you were warm 
and open, and as in the previous guestion, identify the 
source feeling. It could be trusting that particular individual 
due to your past associations, it could be optimism and trust 
in life, and it is also possible that your friendliness towards 
someone is in order to get something from them, even in 
the form of approval and recognition. There are also times 
when you are friendly so you make a favourable impression, 
so people like you or speak well of you. The mind can be 
insidious, therefore you have to be totally honest while 
answering these questions. The intention has to be clear. 
Remember that maitri does not mean that you have to 
put a fake smile on your face, exchange pleasantries with 
everyone you meet, or chat non-stop. It simply means that 
every time you have an interaction with someone, even if 
you don’t say a word, you have a feeling for their wellbeing. 
It may result in a smile, a kind word, or nothing at all, 
but the energy that passes from you to them is a positive, 
uplifting one. In this way, maitri is the antidote to closing 
up and withdrawing. It is the opposite of being hard on 
others, it is dropping your armour, since you are not afraid 
of others. It is trusting the inherent goodness in all, so that 
you are able to embrace people and not reject them. It is 
being comfortable with everyone, young or old, from the 
same place or a different place, from the same social class or 
different. See your interactions in the light of this knowledge. 


6. Now try to move into the state of adweshta by following 
the sequence given previously. 

Adweshta and maitri go hand in hand. Therefore, once 
you have recognized the state of your maitri through the 
above questions, try to develop the adweshta bhava. Until 
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and unless you rise above the duality of ‘me and you’ and 
have the sattwic unified awareness, maitri will remain a 
superficial expression. It is only when you come to the stage 
where you see the higher self in everyone, irrespective of 
their association with you, that the feeling of goodwill flows 
out of you spontaneously and naturally. It is adweshta bhava 
that allows you to go deeper into the experience of maitri. 
Ultimately, to truly wish everyone well you have to connect 
with the source deep within them as well as in yourself. 


7. From adweshta move into the state of maitri, where 
you are open towards everyone, reach out to them with 
positivity, and wish them wellness and auspiciousness. 
How strong is this state? Rate your maitri meter on a scale 
of 1-10. 

If you have been able to develop adweshta bhava, you will 
move into maitri effortlessly. However, the point here is ‘how 
strong is this state’. If Swami Sivananda and Sri Swamiji 
epitomize maitri at 10, then we are probably at no more 
than 1 or 2 on the scale. Therefore, a lot of work lies ahead, 
beginning now. 


8. Mentally revisit the situations during the day when you 
walked past people and re-enact them from the space of 
maitri. 
Don’t feel disheartened if you հոմ that you are at 1 or 2. 
With all the work that you did to understand and develop 
maitri, now replay that movie you had seen in the first 
question. But with a difference. This time you are watching 
the movie not as it happened, but while visualizing that you 
are practising maitri in each encounter. You have to visualize 
it not just as an idea but as an experience. You have to allow 
yourself to feel maitri in each encounter, no matter how 
important or how insignificant. 

If you do this practice regularly, you will find that your 
attitude towards people is changing and you are able to move 
up on the scale. 
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9. Now resolve to practise maitri the next day. And every 
day review your day to discover how successful you are. 
You may rate yourself on a scale of 110. 

Follow the visualization with a resolution to practise maitri, 
and keep going, every day. Of course one problem you 
are likely to encounter is how to extend yourself towards 
others with maitri on the occasions when you are not feeling 
wellbeing within yourself, when you are sad or angry or 
resentful for some reason. 

The interesting fact is that if you practise maitri despite 
your anger or sadness, you will find that the negative feeling 
goes away much faster. As with every yama and niyama, the 
outer and the inner complement each other. Therefore, just as 
when you practise maitri with yourself you are able to practise 
it with others, the opposite is also true. If you express sincere 
friendliness towards someone, you will find that you are 
connecting with your own positivity without struggle. Try it. 

When you are angry, pass a wish of wellbeing to someone 
you walk past. Then to another, then to another. Do it 
enough times and your mood will shift. In fact, you will 
generate the energy needed for adweshta and then you can 
do a reverse movement from maitri to adweshta, for just 
as adweshta can flow into maitri, maitri can also flow into 
adweshta. One who expresses goodwill externally becomes 
free of hatred internally and one who is full of love internally 
becomes free of ill-will externally. 


Conclusion 

During this Adhyatma Samskara Sadhana, the main theme 
was how to make the mind light and how to make it still. 
Lightness of mind is achieved through the practice of danti, 
the yama, and stillness of mind through the practice of 
indriya nigraha, the corresponding niyama. After discussing 
these two ideas, we came to understand another set of yama 
and niyama, which are also natural expressions of human 
behaviour. These are adweshta, being without hatred, and 
maitri, cultivating good relationships. 
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The concept, awareness and understanding of adweshta 
and maitri aid in the attainment of danti and indriya 
nigraha. It is difficult to practise danti if there is dwesha 
in the mind, whereas it is easy to practise danti if you are 
also working at removing your dwesha, hatred, and arrive 
at adweshta bhava. It is complementary to what you are 
trying to achieve in danti. Similarly, maitri supports indriya 
nigraha. In maitri you are not contradicting the senses, 
instead guiding them to a place where they can experience 
stability and harmony. 

In your practice, try to follow one idea per week. For in- 
stance, for one week focus on danti and ignore the remaining 
three. The second week focus on indriya nigraha and ignore 
the others. The third week focus on adweshta and the fourth 
week on maitri. Each week observe and analyze yourself. 
At the end of the first week come to a conclusion about 
danti in relation to yourself, what you are able to let go 
of, and be happy about it. Then the next week write down 
your observations about indriya nigraha, creating your own 
understanding, thoughts and ideas. Then, for one week in 
your life try to live adweshta bhavana: be without hatred. 
Think about it, write down your thoughts, analysis and 
understanding about it. The fourth week, do the same with 
maitri. In the fifth week, put the four weeks into an envelope 
and mail it to us. In the sixth week, we will receive it, read it, 
smile about it and write back to you about it. In the seventh 
week you will receive our feedback and smile when you read 
it. And in the eighth week you can forget everything and get 
back to your normal routine. 


Hari Om Tat Sat 
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Appendices 


Appendix 1 


Self-Study Ouestionnaires 
and Practice Charts 


The self-study exercises discussed within the text are being 
given separately here. They provide a step-by-step method 
to understand and apply the yamas and niyamas so they 
may become real experiences and eventually translate into 
behaviour and personality. In addition, there are practice 
charts to record your answers systematically. 

Create a separate spiritual diary for the practice, and 
assign a specific period of time (weeks or months) for which 
you will take up each yama or niyama. Copy out the practice 
charts in the diary, and at the end of each day during this 
period, jot down your answers in the chart. At the end of the 
period, look at the picture it presents. You can also create 
a graph (where applicable), for your answers to a given 
guestion over this period, which will indicate the pattern you 
have played out. You may refer to the explanations of the 
guestions within the previous sections if you feel the need 
for clarity. 

The self-study is aimed at developing the awareness and 
understanding of the yama or niyama, and also at deepening 
your own experience and bringing about the necessary 
transformation in your life through its practice. 
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QUESTIONNAIRE ON DANTI 


. Identify one area of your mental makeup where you need to 


practise danti. 


. Every time you indulge in that type of thinking, keep a 


count. At the end of each day count the numbers for that 
day, and at the end of the week add up the total. 


. Identify the corresponding emotion it produces. Write down 


its strength on a scale of 1-10 each time. 


. Try to identify the root thought and feeling behind this 


mental and emotional reaction. 


. Look back at your life and see how often you allowed this 


root thought to rule you and take you into a negative space. 
Then see how often you behaved badly with others due to 
this feeling. Identify also if you ever acted inappropriately 
due to it. 


. Now make a resolve that you will not allow this thought or 


feeling to rule your life and ask yourself what should be the 
dharmic or appropriate response instead. 


. Identify the antidote to the feeling and allow yourself to feel 


it. 


. Also identify if there are any tangible steps that you can take 


to make this opposite feeling real. 


. The next time that original reaction that you identified 


manifests, watch it, then cut it short, recall the dharma, and 
bring in the opposite thought and feeling. Begin to notice 
how often you are you able to do it. Also, what is the strength 
of the opposite feeling, on a scale of 1-10? Try to enhance 
its strength with your sankalpa shakti. 
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QUESTIONNAIRE ON INDRIYA NIGRAHA 


. Identify one indriya, sense organ, that you tend to use 


excessively or inappropriately. 


. Deepen your awareness and understanding of that indriya by 


looking at all the different ways in which it is used in human 
existence. Also make a list of the different ways in which you 
use the indriya. 


. Now very objectively look at the purpose for which that 


indriya is there in human life at subtle and spiritual levels. 
To what extent did you use it for these purposes? 


. Create the intention to purify that indriya at all these levels 


and apply that intention. 


. Quieten that indriya and withdraw it into the mind by 


withdrawing the prana from it into the mind. 


. Remaining centred in the mind, identify which mental trait 


your inappropriate use of the indriya denotes. Resolve to 
practise danti for that mental trait. 


. Ask yourself how you can use this indriya in a balanced and 


appropriate way in your life. Identify some practical steps to 
do so. 


. Also try to know which positive mental trait you can attain 


by the above. 


. Once again become aware of the indriya by allowing the 


prana to flow back into it and resolve to practise indriya 
nigraha for that sense organ. 
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QUESTIONNAIRE ON ADWESHTA 


. Bring to mind someone you really dislike, or someone for 


whom you are feeling dislike at present, and identify the 
one guality you dislike in them. What is the intensity of your 
dislike on the scale of 1-10? 


. Look at their personality once again. What other gualities do 


you see in them? The bad and the good. See your dwesha in 
the light of this analysis. 


. Work towards raising your awareness higher than it is right 


now. 


. From this higher awareness, look at the personality of the 


person once again and instead of focusing on the gross 
external personality, look deeper. At this subtle level, can you 
see that person possessing every quality possible? 


. If you are not able to see their deeper personality, develop 


your awareness and make the effort until you do see this. 


. Go even deeper into their personality until you reach the 


core where no negativity exists, where all positive qualities 
have fused into the form of a flame. Strengthen this 
experience. 


. Undertake the same exercise with someone you like. 
. Now undertake the same exercise with yourself. 
. Once again go back to question one and review the scale of 


your dwesha towards the person you identified previously. 
How do you rate yourself now? 
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QUESTIONNAIRE ON MAITRI 


. How friendly are you to your own mind? How open are 
you to your own faults and virtues? Look at just one fault 
and one virtue of yours without guilt or pride, and try to 
smile at them. 

. Be aware of your feeling towards others when you walk 
past them. Do you keep yourself closed or open? Do you 
walk with a wall around yourself or are you welcoming? 
Do you radiate hostility, friendliness, indifference? 

. Do these feelings vary according to your relationship with 
people? Do you fluctuate or are you consistent? 

. Identify the moments when you are closed. Can you find 
their source feeling or thought? 

5. Identify the moments when you are open. Can you find 
the source feeling or thought? 

. Now try to move into the state adweshta by following the 
sequence given previously. 

. From adweshta move into the state of maitri, where 
you are open towards everyone, reach out to them with 
positivity, and wish them wellness and auspiciousness. 
How strong is this state? Rate your maitri meter on a scale 
of 1-10. 

. Mentally revisit the situations during the day when you 
walked past people and re-enact them from the space of 
maitri. 

. Now resolve to practise maitri the next day. And every day 
review your day to discover how successful you are. You 
may rate yourself on a scale of 1-10. 
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Appendix 2 


स्वाध्याय प्रश्नावली तथा 
अभ्यास तालिका 


दांति, इंद्रिय निग्रह, 5251 तथा मैत्री के यम और नियमों को जीवन में 
आत्मसात्‌ करने और नियमित अभ्यास करने के लिये यह प्रश्नावली तथा 
अभ्यास तालिका दी जा रही है। इसके लिये आप एक अलग दैनंदिनी बना 
सकते हैं और एक निश्चित अवधि निर्धारित कर अभ्यास कर सकते हैं । 


98 


N 


ԵՉ 


Բ 


տ 


N 


Հ 


0०2 


Ne) 


दांति प्रश्नावली 


. अपने मन की एक वृत्ति को पहचानिये जिसमें आपको दांति के अभ्यास 


की आवश्यकता है। यह वह सोच, भावना, इच्छा या मूल प्रवृत्ति है जो 
आपको बार-बार परेशान करती है। 


. प्रत्येक दिन जितनी भी बार इस विचार से आप ग्रसित हों, उसकी गिनती 


रखिये। हर सप्ताह के अंत में पूरी संख्या का जोड़ निकालिये। 


. इस विचार से जुड़ी हुई भावना को पहचानिये। इसकी तीव्रता को । से 


10 के बीच एक संख्या दीजिए। 


. इस विचार या भावना के पीछे जो मूल विचार है उसको जानने की चेष्टा 


कीजिये। 


. अब एक बार अपने पूरे जीवन का निरिक्षण कीजिये और देखिये कि 


इस विचार या भावना ने आपको कितनी बार तामसिकता में ढकेला 
हैं। क्या आपने इसके कारण कभी दुर्व्यवहार किया है या अधार्मिक 
कदम उठाये हैं? 


. संकल्प लीजिये कि आप इस विचार या भावना को अपने जीवन में 


हावी नहीं होने देंगे, और जब भी यह विचार आयेगा आप उसके 
विपरीत की धार्मिक और सकारात्मक सोच को अपने भीतर लायेंगे। 


. यह विपरीत धार्मिक और सकारात्मक सोच या भावना क्या है, उस पर 


चिंतन कीजिये और इसे अपने मन में स्पष्ट कीजिये। 


. यह भी विचारिये कि आप क्या व्यावहारिक कदम उठा सकते हैं अपनी 


परिस्थिति को बदलने के लिये। 


. अगली बार जब यह नकारात्मक विचार आये, उसका द्रष्टा बनिये, 


उस पर लगाम लगाइये, विपरीत धार्मिक सोच और भावना को मन में 
लाइये। अपनी संकल्प शक्ति से इस पूरे क्रम को दृढ़ बनाइये और दांति 
के अभ्यास को अपने जीवन में आत्मसात्‌ करने की चेष्टा कीजिये। 
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इंद्रिय निग्रह प्रश्नावली 


. आपकी वह कौन सी इंद्रिय है जिसका आप असंयमित या अनुपयुक्त 


उपयोग करते हैं? 


. मानव जीवन में इस इंद्रिय के क्या विभिन्न उपयोग हैं, यह देखते हुए 


इसकी सजगता और समझ को गहन और व्यापक बनाइये। 


. अब निष्पक्ष भाव से विचारिये कि इस इंद्रिय का मानव जीवन में क्या 


उद्देश्य है - सूक्ष्म और आध्यात्मिक स्तरों पर। 


. इन सभी स्तरों पर इस इंद्रिय को शुद्ध करने का संकल्प लीजिये। 
. इस इंद्रिय को शांत कीजिये और मन में समेट लीजिये। 
. स्वयं को मन में केंद्रित रखते हुए यह पहचानिये कि इस इंद्रिय का 


असंयमित या अनुपयुक्त उपयोग किस मानसिक वृत्ति को दर्शाता है। उस 
वृत्ति के लिये दांति के अभ्यास का संकल्प लीजिये। 


. अपने-आप से पूछिये कि अपने जीवन में किस प्रकार इस इंद्रिय 


का संतुलित और संयमित उपयोग कर सकते हैं। इसके लिये क्या 
व्यावहारिक कदम लिये जा सकते हैं? 


. यह भी जानने की चेष्टा कीजिये कि इससे आप किस सकारात्मक 


मानसिक दशा को प्राप्त कर सकते हैं। 


. अब फिर से उस इंद्रिय के प्रति सजग बनिये और संकल्प लीजिये कि 


आप इस इंद्रिय का संतुलित और संयमित उपयोग करेंगे और इंद्रिय 
निग्रह का पालन करेंगे। 
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अद्देष्टा प्रश्नावली 


. अपने मन में किसी ऐसे व्यक्ति का ख्याल लाइये जिनसे आप इस समय 


EU अनुभव कर रहे हैं। उनमें वह कौन-सी प्रवृत्ति है जो आपके द्रेष का 
कारण है? आपके द्वेष की तीव्रता कितनी है (1-10 के बीच)? 


. उनके व्यक्तित्व को फिर से देखिये। उनमें आप अन्य कौन-से अच्छे-बुरे 


गुण देख सकते हैं? अपने द्वेष को इस विश्लेषण के आलोक में देखिये। 


. चेतना के जिस स्तर पर आप अभी हैं, उससे थोड़ा और ऊपर उठने की 


चेष्टा कीजिये। 


. इस उच्चतर चेतना के स्तर से उनके व्यक्तित्व को फिर से देखिये, 


और उनके बाहरी व्यक्तित्व की बजाय उनके अस्तित्व की गहराई में 
जाइये। उस स्तर पर क्या आप उनके भीतर सभी मानवीय सद्गुण 
देख सकते हैं? 


. अगर नहीं, तो अपनी चेतना को और व्यापक बनाइये जब तक यह 


अनुभूति आप को न हो। 


. अब उनके अस्तित्व में और गहराई तक जाइये जब तक आप वहाँ न 


पहुँच जाएँ जहाँ किसी नकारात्मक वृत्ति की पहुँच नहीं, बल्कि वहाँ सभी 
सकारात्मक वृत्तियाँ एक हो गयी हैं एक दिव्य ज्योति के रूप में। इस 
अनुभव को सुदृढ़ बनाइये। 


. अब किसी ऐसे व्यक्ति का स्मरण कीजिये जिससे आपको राग है, और 


यह पूरा क्रम उन पर भी लागू कीजिये । 


. इसी क्रम को अपने ऊपर भी लागू कीजिये। 
. अब फिर से प्रथम प्रश्न पर जाइये और अपने द्वेष की तीव्रता का 


पुनरवलोकन कीजिये। इसको फिर से । से 10 के बीच एक संख्या 
दीजिये। 
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मैत्री प्रश्नावली 


. क्या आप अपने मन से दोस्ती कर पाये हैं? आप अपने सद्‌गुणों और 


दुर्गुणों को कितनी सहजता से स्वीकार कर पाते हैं? अपने किसी भी एक 
सद्गुण और दुर्गुण को देखिये और उन पर मुस्कुराने की चेष्टा कीजिये। 


. जब आप अन्य व्यक्तियों के पास से गुज़रते हैं तो उनके प्रति आपका 


क्या भाव होता है? क्या आप स्वयं को एक बन्द कमरे की भांति अनुभव 
करते हैं या खुले आकाश की तरह? क्या आप अपने चारों तरफ दीवार 
बनाकर चलते हैं या दूसरों के प्रति स्वागत का भाव रखते हैं? विरोधभाव, 
मैत्रीभाव, उदासीनता - इन में से किस भाव को प्रतिबिम्बित करते हैं? 


. कया ये भाव इस पर निर्भर करते हैं कि व्यक्ति से आपका सम्बंध कैसा है? 


कया इनमें उतार-चढ़ाव होता रहता है या स्थिरता रहती है? 


. उनक्षणों को पहचानिये जब आप अपने-आप को बंद कर लेते हैं। क्या 


आप इसके पीछे मूल विचार या भाव को जान सकते हैं? 


. उन क्षणों को पहचानिये जब आप अपने-आप को खुला अनुभव करते 


हैं। क्या आप इसके पीछे मूल विचार या भाव को जान सकते हैं? 


. अब पूर्व में बतलाए क्रम के द्वारा अद्वेष्टा की अवस्था में आने की चेष्टा 


कीजिये। 


. उद्रेष्टा से मैत्रीभाव में आइये, जहाँ आप मानसिक अवस्था को बाह्य 


आचरण में परिवर्तित कर रहे हैं। यह वह आचरण है जिसमें आप में 
दूसरों के सामने बिना किसी ढाल के आने की शक्ति है, सम्बंध में 
सकारात्मक भाव है, और उनके प्रति शुभता और मंगलता का चिंतन है। 
यह भाव कितना प्रबल है (1-10)? 


. अपने मन में एक बार फिर से पूरे दिन में हुई उन परिस्थितियों को लाइये 


जब आप अन्य व्यक्तियों के पास से गुजरे और इनको मैत्री के आलोक 
में देखिये। 


. अब अगले दिन मैत्रीभाव को कायम रखने का संकल्प लीजिये और 


प्रत्येक दिन के अंत में मनन कीजिये कि आप इसमें कितने सफल हुए? 
(1-10) 
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Swami Niranjanananda was born 
in Rajnandgaon (Chhattisgarh) in 
1960. Guided from birth by his guru, 
Swami Satyananda Saraswati, he 
came to live at the Bihar School of 
Yoga in Munger at the age of four 
where he received training in yogic 
and spiritual sciences through yoga 
nidra. In 1971 he was initiated into 
Dashnami sannyasa, and for twelve 
years he lived overseas, acguiring an 
understanding of different cultures A, 
and helping further his guru's mission to spread yoga ‘from door to door 
and shore to shore'. 

He returned to India in 1983 to guide the activities of Bihar School 
of Yoga, Sivananda Math and Yoga Research Foundation at Ganga 
Darshan. In 1990 he was initiated as a paramahamsa sannyasin and in 
1995 anointed spiritual preceptor in succession to Swami Satyananda 
Saraswati. He established Bihar Yoga Bharati, the first university of yoga, 
in 1994, Yoga Publications Trust in 2000, and a children’s yoga move- 
ment, Bal Yoga Mitra Mandal, in 1995. He travelled extensively to guide 
seekers around the world until 2009, when he received the command 
to commence a new phase of sannyasa life. 

In 2010, he established Sannyasa Peeth, to enable seekers to experi- 
ence the spiritual and cultural traditions of India in their essence. The 
year marked his entry into a phase of higher sadhana and tirtha yatra. 

In 2013, he conducted the World Yoga Convention in Munger to 
celebrate the golden jubilee of the Bihar School of Yoga, and launched a 
new era of yogic renaissance. In 2013 he also commenced the arduous 
panchagni sadhana. In 2014, he embarked on a Bharat Yatra, an all-India 
tour, transmitting the gift of yoga to all. Since then, Swami Niranjan has 
been working to develop the next stage of yogic training and teaching, 
and has initiated several programs to help people deepen their experi- 
ence of yoga and imbibe the traditional wisdom. Simultaneously, he has 
revived various ancient knowledge systems and practices of India. 

Author of many classic books on yoga and other spiritual streams, 
Swami Niranjan is a magnetic source of wisdom on all aspects of yogic 
philosophy, practice and lifestyle. He ably combines tradition with mo- 
dernity as he continues to work for his guru’s mission. 


SATYANANDA YOGA 
BIHAR YOGA 


From 5th to 13th July 2016, Swami Niranjanananda gave a 
series of satsangs during the Adhyatma Samskara Sadhana Satra 
held at Ganga Darshan Vishwa Yogapeeth. The theme of the 
satsangs from the previous Adhyatma Samskara Sadhana Satra 
was carried forward this year, as Swamiji took the participants 
deeper into the experience of yamas and niyamas, the positive 
attributes of life. 


Swamiji delved into two yamas and their corresponding niyamas: 
danti and indriya nigraha, mental restraint and sensorial restraint, 
and adweshta and maitri, being without hatred and goodwill 
towards all. He did not speak of these as mere concepts but 
laid out the map through which the gualities can be truly 
experienced and expressed in life. What he gave to all was the 
path for deep and lasting transformation leading to contentment 
at the individual level and harmony at the collective level. 


The book includes the guestionnaires and practice charts that 
were given out to participants during the program, in both 
English and Hindi. 
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